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E xplore this second volume of translations, in vivid prose, from one of the most celebrated 
collections of ancient Buddhist stories. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right, 
then they will have their effect on embodied beings. 

Ancient Buddhist literature is filled with tales of past lives. The Buddha, surrounded by his 
followers, is asked how it came to be that a certain person has met a particular fate. With his 
omniscience, the Buddha looks into eons past and uncovers the events that led to the present 
outcome and foretells the future as well. With stories of wicked wives, patricidal princes, and 
shape-shifting serpents. Divine Stories offers a fascinating illustration of the law of karma—the 
truth that the power of good and bad deeds is never lost. These are some of the oldest Buddhist 
tales ever committed to writing, illuminating the culture of northern India in the early centuries of 
the common era and bringing to life the Buddhist values of generosity and faith. 

Andy Rotman’s evocative translation combines accuracy with readability, with detailed 
editorial notes comparing readings in various Sanskrit, Pali, and Tibetan sources. Divine Stories is 
a major contribution to Indian and Buddhist studies. 

“The Buddha was a skillful and inveterate storyteller who understood the enduring power of 
narrative to entertain, engage, and enlighten. In his beautiful translation, Andy Rotman ensures 
the transmission of these divine and very human stories to a new generation of readers.” 

—Ruth Ozeki, author of A Tale for the Time Being 



More Praise for 
Divine Stories, PART 2 

“These stories are vivid reminders that Buddhism is much more than a 
collection of philosophical abstractions or a hare-bones meditative 
technique for altering our neurobiology. Here we see the Buddha’s 
teachings firmly anchored in their natural habitat, shaping lives by 
opening us up to the sorrows and joys of others. In pondering the depths of 
the human soul, they invite us to examine our assumptions about the 
hidden springs of desire and fear, and what motivates us to think, speak, 
and act in the way we do.” 

—C. W. Huntington Jr., author of Maya 

“The Divyavadana interrupts the assumption that Buddhist literature is 
technical and devoid of drama. These stories are full of big questions—of 
choice and consequence, love and power—harrowing events, and 
unexpected turns. These Buddhist texts reveal storytelling and teaching at 
its narrative best, and Andy Rotman has translated them with unparalleled 
love and dedication.” 

—Akincano M. Weber, guiding teacher, Atammaya Cologne 

“Those who devoured the first volume of Divine Stories will delight in this 
fresh batch of adventures and misadventures, each illustrating the twisting 
karmic bonds of a host of comic, tragic, evil, mundane, and divine 
characters. Pairing profundity with playfulness, Rotman’s precise 
translations of these historically important tales not only captivate, they 
also remind us of the power of stories to shape humans and the worlds 
they inhabit. An exhilarating storytelling tour de force!” 

—Sara McCeintock, Emory University 



Classics of Indian Buddhism 


The flourishing of Buddhism in South Asia during the first millennium of the Common Era 
produced many texts that deserve a place among the classics of world literature. Exploring the 
full extent of the human condition and the limits of language and reason, these texts have the 
power to edify and entertain a wide variety of readers. The Classics of Indian Buddhism series 
aims to publish widely accessible translations of important texts from the Buddhist traditions of 
South Asia, with special consideration given to works foundational for the Mahayana. 

Editorial Board 

Andy Rotman (chair). Smith College 
Paul Harrison, Stanford University 
Jens-Uwe Hartmann, University of Munich 
Sara McClintock, Emory University 
Parimal Patil, Harvard University 
Akira Saito, University of Tokyo 


The DivyAvadAna 

The Divydvaddna is a large collection of Indian Buddhist stories written in Sanskrit from the 
early centuries of the Common Era. These stories have frequently been used in the moral 
education of monastics and laypeople, and they have often been considered to be the word of the 
Buddha himself These stories have since spread throughout Asia, as both narrative and narrative 
art, leaving an indelible mark on Buddhist thought and practice. Representations of these stories 
can be found across Asia, from Kizil in China to Sanchi in India to Borobudur in Indonesia. It is 
not hyperbole to say that these are some of the most influential stories in the history of 
Buddhism. This volume contains stories from the second half of the collection. 
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Preface 


Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right, 
then they will have their effect on embodied beings. 

—The Divyavaddna 

HE Divyavaddna is a classic, and it is a pleasure that this second 



installment of translations from the collection can likewise find a 


home in Wisdom Publications’ Classics of Indian Buddhism series. 
The title of the text notwithstanding, the “divine stories” in this collection 
are also deeply human, recording the trials and successes of ordinary 
people as they struggle to live good lives, with special attention given to 
their spiritual development. But these are also stories of charlatans, sages, 
and sea monsters, feasts and famines, the miraculous and the mundane, 
deadly sacrifices and stupendous gifts, incest and celibacy, evil ministers 
and wise rulers, wise ministers and evil rulers. These stories deal with big, 
meaningful questions: poverty and moral agency, political power and 
corruption, love and lust, death and the afterlife. They are stories to ponder 


deeply. 


While one can claim, as I do in the introduction to Divine Stories, Part 
1, that “these are some of the most influential stories in the history of 
Buddhism” and talk about their importance to the fields of art, law, 
literature, and the like,^ here I want to make a more provocative claim: 
these stories can be life-changing. Sara McClintock (2017) makes a 
convincing case for this when she describes how encountering these 
stories can facilitate one’s own ethical transformation. She describes 
reading these stories not simply to understand the logic behind particular 
actions or principles but as an ethical practice in its own right. This kind 
of ethical reading allows individuals to “fashion and refashion their 



subjectivity in relation to both self and world through a process of more or 
less conscious reflection on issues of moral significance” (2017: 185).^ 
The stories in the Divyavaddna, McClintock argues (and I wholeheartedly 
agree), are a perfect vehicle for this exercise. 

This volume contains translations of many, but not all, of the stories in 
the second half of the Divyavaddna. The original plan was that Joel 
Tatelman would translate these other stories, but owing to unforeseen 
circumstances, this plan couldn’t come to fruition. Divine Stories, Part 1, 
contained stories 1-17. Contained here are stories 18-25, 31-32, and 34- 
37. Missing are stories 26-30, 33, and 38. Fortunately, however, the stories 
not translated in this collection are mostly available elsewhere. Stories 
26-29 constitute a narrative cycle about King Asoka, and these have been 
translated by John Strong (1983) in his pathbreaking work. Story 30, “The 
Story of the Youth Sudhana” (Sudhanakumdra-avaddna), was translated by 
Joel Tatelman (2005: 219-308) in his excellent volume for the Clay 
Sanskrit Library. There is no English translation of story 33, “The Story of 

r r 

Sardulakarna” (Sdrdulakarna-avaddna), although Joel Tatelman is 
working on one. It is a fascinating drama of love, caste, class, and 
astrology, with an equally fascinating history of transmission.^ There is 
also no English translation of story 38, “The Story of Maitrakanyaka” 
(Maitrakanyaka-avaddna), but there is an excellent German translation 
(Klaus 1983). There is, nevertheless, good reason to omit this story. It is 
likely a later composition taken from Gopadatta’s Jdtakamdla that, 
according to Michael Hahn (1992: 5), somehow “found its way into the 
Divydvaddna, where it does not belong at all.”^ 

I have been reading and pondering these stories for two decades, and 
this process has been transformative. These stories make good teachers: 
they’re smart, challenging, entertaining, surprising, and insightful. I hope 
my translations allow them to continue to work their magic. 

Acknowledgments 

This book is the result of a collective effort. It would not have been 
possible without the help of friends, family, and teachers, although these 
categories often, and fortuitously, overlap. 


I first began working with the stories in the Divyavaddna more than 
two deeades ago when I was a graduate student at the University of 
Chieago. My analysis of the stories turned into a dissertation and later a 
book, and my translations of the first half of the stories were released with 
Wisdom Publications in 2008. My debts from those formative years in 
Chicago are numerous. Special thanks go to Sheldon Pollock, Steven 
Collins, Wendy Doniger, and A. K. Ramanujan for all they taught me about 
Sanskrit and translation, and for helping me to love both. 

In India, I received great help from scholars in Sarnath and Pune, my 
two primary homes during my years of research as a graduate student. In 
Sarnath, at the Central Institute of Higher Tibetan Studies (now the Central 
University of Tibetan Studies), I read stories from the Divyavaddna in 
Sanskrit with K. N. Mishra and Ram Shankar Tripathi, and in Tibetan (to 
help decipher and occasionally correct the Sanskrit) with Ramesh Negi, 
Geshe Ngawang Samten, Lobsang Norbu Shastri, and Pema Tenzin. They 
were immensely generous with their knowledge, and immensely patient 
with my mistakes, and I owe each a debt of gratitude. 

In Pune, I read more stories from the Divydvaddna with M. G. 
Dhadphale, whose brilliance at unraveling linguistic knots and whose love 
for Sanskrit and the subtleties of language continue to inspire me, and also 
with the late J. R. Joshi. Professor Joshi spent untold afternoons reading 
with me, and his care and humility were humbling. I last saw him on Guru 
Purnima in 2009, shortly before he died. I brought him a copy of Divine 
Stories, Part 1, and thanked him profusely, and he offered me his blessing. 
I learned more than just Sanskrit from Professor Joshi; his gentleness and 
conscientiousness are teachings I am still trying to master. 

The catalyst for producing this second volume of translations from the 
Divydvaddna was a National Endowment for the Humanities Scholarly 
Editions and Translations grant in 2011. My thanks to them, and also to the 
American Institute of Indian Studies and the Fulbright-Nehru program, 
whose support for other projects also allowed me to finish this one. And a 
special thank you to Smith College, whose faculty research grants have 
been enormously helpful. 

Since 2011, I have been fortunate to travel to India each year to work 
on this project. In Goa, I met with few distractions besides a lovely beach. 



Each year there I was offered the support of various friends, espeeially 
Sophia Preza and Ira Mastaram Schepetin, and in 2013 I was fortunate to 
spend time with Shyamdas, just before he passed away. His enthusiasm for 
reading texts and translation was truly infectious. Special thanks also go to 
Rob Phillips, whose food is a genuine lifesaver. 

In Banaras, I was the recipient of astounding hospitality. My deepest 
thanks to Rabindra Goswami, who weleomed me into his home for months 
and whose sitar would wake me each day and thrill me to work; to Ramu 
Pandit, whose earing and eonseientiousness have guided me for deeades; 
and to Hari Paudyal, an elder statesman in the guise of a younger brother. 
Thanks also to Abhishek Agrawal, Arun Himatsingka, Dhrub Kumar 
Singh, and Virendra Singh, whose longstanding friendship has helped 
make Banaras my second home; and to Rakesh Singh, for making 
Harmony Books the best hangout in India. 

In America, my first thanks go to my colleagues in the Religion 
Department and the Buddhist Studies program at Smith College and to the 
members of the Five College Buddhist Studies faculty seminar. The 
unstinting support and eolleetive wisdom of this ineredible eommunity has 
made me a mueh better teacher, seholar, translator, and human being. My 
thanks to Jay Garfield, Peter Gregory, Jamie Hubbard, Connie Kassor, 
Ruth Ozeki, and Marilyn Rhie; Sue Darlington, Maria Heim, Susanne 
Mrozik, and Rafal Stepien; Mark Blum, Benjamin Bogin, Georges 
Dreyfus, Reiko Ohnuma, Andrew Olendzki, Kristin Scheible, and many 
others. Speeial thanks as well to Sandy Huntington and Sara MeClintoek, 
old friends whose care, comments, and suggestions have made this a much 
better book. 

The extended community of Buddhist scholars has likewise been 
helpful. Thanks to Stefan Baums, Johannes Bronkhorst, Jose Cabezon, 
Chris Clark, John Dunne, Michael Hahn, Jens-Uwe Hartmann, Satoshi 
Hiraoka, Timothy Lenz, Kazunobu Matsuda, Dieter Maue, Jason 
MeCombs, James MeHugh, Riehard Salomon, Dieter Sehlingloff, 
Johannes Sehneider, Jonathan Silk, John Strong, Akincano Mare Weber, 
and Monika Zin for their helpful adviee. A special thanks, too, to Joel 
Tatelman, who began work on this volume with me and whose insights 
have been enormously beneficial. I am especially grateful to Shrikant 



Bahulkar for helping me to finalize this book; to Peter Skilling, the outside 
reviewer, whose comments were immensely helpful; and to Paul Harrison, 
who reviewed the book on behalf of the board of the Classics of Indian 
Buddhism series. His careful reading helped me make many corrections to 
the manuscript. 

Additional thanks also to the rest of the CIB board, for their wise 
counsel, and to Wisdom Publications, for their consummate 
professionalism. David Kittelstrom is an extraordinary editor, with an 
uncanny ability to make my translations both more accurate and more 
literary. Tim McNeill, Daniel Aitken, Kestrel Slocombe, Lydia Anderson, 
Gopa Campbell, Lindsay D’Andrea, Ben Gleason, and the rest of the staff 
at Wisdom Publications also merit special recognition for all that they’ve 
done for the field of Buddhist studies. Thank you for your indefatigability. 

This book also owes a great debt to friends and scholars outside the 
field of Buddhist studies. Ernie Alieva, Nalini Bhushan, Arin Brenner, 
Lewis Davis, Laura Desmond, Jamal Elias, William Elison, Rick Fantasia, 
Jack Hawley, Arvind Krishna Mehrotra, Phoebe McKinnell, the friendly 
folks at Northampton Coffee, Christian Novetzke, Davin Pasek, Andrea 
Pinkney, April Strickland, Twobert, and James Wilson have been crucial 
interlocutors and consigliere. 

Thanks, too, to my parents, Arline and Barry; my brothers, Dave and 
Al; my grandmother Ida; and the rest of the clan. Your love has been an 
inspiration. 

And my deepest thank you to Janna Rose White—^partner, editor, muse, 
and sage. 




Vokkana 


CHINA 


TIBET 

(Cbiiul 


^ Map of ^ ■\®) 
Indian Places in the 

divyAvadAna 


IkXNCIAUUII 


i’uskiilavata 


Lampaka 


Taksasil; 


Arabian \ 


\L.\NKA 


, Wghna 

Rohitaka. iHaJtinapun 


Jcta prove ^Kusinagari 

X- - SAK^’'*\Lice 

Kausambi Susumaragiri / w * 
BHARGA - , J 

. Uruvilva ^ 


Sankasv. 


‘Roruka 


Kmdravardhana 


ravArdhana 


^fiafukaccha 


Surparaka^ 




Asmara 










Technical Notes 


Sources 

T he following translation is based on the Sanskrit edition of the 
Divyavaddna eompiled by E. B. Cowell and R. A. Neil in 1886 (= 
Divy). Cowell and Neil made use of seven manuseripts in eompiling 
their edition (mss. A-G).^ I also eonsulted two manuseripts from the Nepal- 
German Manuseript Preservation Projeet, labeled 5819, A120/5-121/1 (ms. 
H) and A874/3 (ms. I). In addition, I refer to the edition by P. L. Vaidya from 
1959 (= Divy-V), whieh is primarily a rendering of Cowell and Neil’s 
Roman-seript edition into Devanagarl. Vaidya’s edition eontains some 
weleome emendations as well as some unfortunate mistakes. I indieate the 
former in my notes and, on oeeasion, the latter. Page numbers to Cowell and 
Neil’s edition are ineluded in square braekets within the translation. This 
pagination is retained in the margins of Vaidya’s edition but not in the online 
versions available through the Gottingen Register of Eleetronie Texts in 
Indian Eanguages (http://gretil.sub.uni-goettingen.de/). 

In instanees when versions of the stories from the Divyavaddna are also 
eontained in the Mulasarvdstivdda-vinaya, I note some of the major 
diserepaneies and preferable readings. I rely on the Sanskrit of the digit 
Manuscripts (= MSV), the faesimile edition of the digit Buddhist 
Manuscripts (GBM; ef. Clarke 2014), and eritieal editions of portions of the 
text when available (e.g., GM-Sahgh; GM-Naga). I also make referenee to the 
Mulasarvdstivdda-vinaya in its Tibetan reeensions, generally to both the 
Peking (= P) and Derge (= D) editions of the Tripitaka, whieh I eite in that 
order in the notes. Full eitations are offered at the beginning of each story and 
abbreviated ones in what follows. For many of the Tibetan variants, I rely on 
the excellent work of Satoshi Hiraoka, who translated the text into Japanese 
and compiled a list of suggested emendations, first as an appendix to his 
translation (HA) and then in two articles published in English (HC, HD). His 
work supplements the work of D. R. Shackleton Bailey (1950, 1951), who 



likewise eompiled a list of preferable readings in the Tibetan as well as their 
Sanskrit equivalents. 

I have also benefited enormously from the labor of previous seholars, 
particularly the work of Stefan Baums (2002, 2016) on the Jyotiska-avaddna, 
Eugene Burnouf (1844: 90-98, 2010: 130-37) on the Kanakavarna-avaddna, 
Jens-Uwe Hartmann (1980) on the Candraprabhabodhisattvacaryd-avaddna, 
Dieter Maue (1996, 2010) on the Cuddpaksa-avaddna, Johannes Nobel 
(1955) on the Rudrdyana-avaddna, Jonathan Silk (2008a) on the Dharmaruci- 
avaddna, Joel Tatelman (2005) on the Mdkandika-avaddna, Claus Vogel and 
Klaus Wille (1996, 2002) on the Sangharaksita-avaddna, and James R. Ware 
(1929) on the Ddnddhikarana-mahdydnasutra. In addition, Cowell and Neil 
as well as Vaidya provided useful addenda to their editions, such as glossaries 
and notes, J. S. Speyer (1902) published critical remarks and corrections to 
the Divydvaddna, and Franklin Edgerton (BHSD) compiled a monumental 
dictionary of Buddhist Hybrid Sanskrit that contains many references to the 
text. 

In the first note to each story in this volume, I provide references to the 
various editions, translations, studies, and parallels that I consulted to make 
my translation of that story. Each story is then annotated with numerous notes 
that record grammatical peculiarities, philological conundrums, textual 
issues, and possible alternate readings and reconstructions. This critical 
apparatus, which is much more extensive than the one I provided in Divine 
Stories, Part 1, is intended for specialists—for those already interested in 
these stories and for those who, after reading through these translations, one 
day might be. 

Conventions 

In my translation, I have tried to be consistent in following certain 
conventions, particularly in terms of methodology. Whenever possible I 
privilege the text of the Divydvaddna, even when I think a reading preserved 
in the Sanskrit or Tibetan of the Mulasarvdstivdda-vinayami^i sound a little 
better or make a little more sense. My default, in other words, is to translate 
the text as written, erring on the side of minimal intervention. Many of the 
stories in the Divydvaddna appear to be revised versions of their counterparts 
in the Mulasarvdstivdda-vinaya, so to “return” to a reading preserved in the 



latter may be an instanee of bad faith or even bad philology.^ Nevertheless, 
there are plenty of instanees when a eopyist has apparently made a mistake, 
be it a revision or a transeription error, that renders the text obseure, if not 
opaque. In these eases, I follow the MulasarvastivMa-vinaya, another souree, 
or even a best guess. In eases when I simply ean’t make sense of a passage, 
whether this be the fault of a eopyist or my own limited abilities, I follow the 
same protoeol. Most of the notes in this volume eontain eritieal notations of 
this kind: variant readings, followed or simply noted, and the eonsequent 
issues of translation. These notes are primarily intended for speeialists. 

These notes, in total, are not intended to eonstitute a kind of eritieal 
edition; they are not eomprehensive. The Divyavadanaconimm, for example, 
many abbreviated (and sometimes obseure) passages that oeeur in longer 
form in the Mulasarvdstivdda-vinaya. I note only some of these. ^ Sometimes 
the text also plays a bit loose with elassical Sanskrit grammar and syntax. I 
note these issues only when partieularly egregious or relevant. 

In terms of style, I try to translate prose as prose and verse as verse, and I 
offset eertain stereotypieal passages for ease of reading. I do not translate 
proper names and place names, although the first time they occur in each 
story I include a translation in parentheses (if a translation is helpful or 
possible). Some of these names are found in the glossary, but not place names 
or the names of the heavens and hells. The former, when identifiable, are 
included in the “Map of Indian Places in the Divyavaddna” The latter are 
included in a table of the various realms of existence in the appendix. 

Technical terms have been translated when possible, and when not, they 
have been left in the original Sanskrit and italicized. There are, however, 
some exceptions. Terms that have been adopted in vernacular English, such 
as dharma, brahman, and samsdra, have been left untranslated and 
unitalicized, as have terms that appear frequently and are part of the 
naturalized lexicon of the text, such as arhat, bodhisattva, and tathdgata. 
Conversely, some rather technical terms have been translated, such as antigod 
(for asura), celestial musician (for gandharva), and great snake (for 
mahoraga). Although all of these terms could be usefully glossed, I think the 
vernacular understanding of the former and the translations of the latter are 
sufficient for the reader to understand these stories in their complexity. These 
technical terms, whether translated or not, can be found in the glossary. 


I have added subheadings within the stories to guide the reader. These 
interpolations, while not part of the text itself, nonetheless appear without 
braekets. As I noted in the introduetion to Divine Stories, Part 1, these stories 
were meant to be reeited orally; henee, I understand abbreviations sueh as 
“and so on as before” (purvavat ydvat) to be instruetions to the reeiter to fill 
in the requisite missing words. I therefore translate abbreviated passages in 
full. In my efforts to remain faithful to the voiee of the text, I have also 
retained the repetitions and some of the idiosynerasies of style in the Sanskrit 
text in my English translation. 

In the Sanskrit, Pali, and Tibetan passages in my notes, the use of [ ] 
braekets indieates a gap in the text that has been filled. The use of < > 
braekets indieates a restoration or reeonstruetion based on another souree. 


Abbreviations 

Asokav 

BHSD 

D 

Divy 

Divy-V 

DPPN 

DS 

GBM 

G1 

G2 

GM-Sahgh 

GM-Naga 


Asokavadana. See Mukhopadhyaya 1963. 

Buddhist Hybrid Sanskrit Dictionary. See Edgerton 
1993, vol. 2. 

Derge edition of the Tibetan Tripitaka 
Divyavaddna. See Cowell and Neil 1886. 
Divydvaddna. See Vaidya 1959a. 

Dictionary ofPdli Proper Names. See Malalasekera 
1995. 

Divine Stories, Part 1. See Rotman 2008. 

digit Buddhist Manuscripts. See Vira and Chandra 
1995. 

GBM, folios 1474-83 
GBM, folios 1354-58 

“The Final Eeaves of the Pravrajyavastu Portion of 
the Vinayavastu Manuseript Found near Gilgit: Part 1, 
Sahgharaksitavadana.” See Vogel and Wille 1996. 

“The Final Eeaves of the Pravrajyavastu Portion of 
the Vinayavastu Manuseript Found near Gilgit: Part 2, 
Nagakumaravadana.” See Vogel and Wille 2002. 



HA 


“Appendix A.” See Hiraoka 2007: ii, 1-32. 

HC 


“Text Critical Remarks on the Divyavadana (1).” See 
Hiraoka 2009. 

HD 


“Text Critical Remarks on the Divyavadana (2).” See 
Hiraoka 2010. 

ms. 


manuscript 

mss. 


manuscripts 

MSV 


Mulasarvastivada-vinaya (= digit Manuscripts, vol. 
3, parts 1-4). See Dutt 1984. 

P 


Peking edition of the Tibetan Tripitaka 

PTSD 


The Pali Text Society’s Pdli-English Dictionary. See 
Rhys Davids and Stede 1986. 

Skt. 


Sanskrit 

SWTF 


Sanskrit-Worterbuch der buddhistischen Texte aus 
den Turfan-Funden und der kanonischen Literatur der 
Sarvastivada-Schule.SeQ Waldschmidt et al. 1973- 

Tib. 


Tibetan 

Sanskrit Pronunciation 

The vowels and eonsonants in Sanskrit listed below are pronouneed mueh 
like the italieized letters in the English words that follow them. Note that an 

h after a 

consonant 

is not a separate letter. It signifies instead that the 

eonsonant 

it follows 

is to be aspirated. The Sanskrit letters are listed in 

Sanskrit alphabetical order. 

Vowels 



a 

hut 


a 

father 


i 

pit 


I 

see 


u 

foot 


u 

drool 




r rig 

f no obvious English equivalent; lengthened r 
e vay 

ai high 

o hope 

au rownd 

Gutturals (pronouneed by slightly raising the baek of the tongue and 
elosing off the throat) 

k Aiek 

kh blocA:Aead 

g go 

gh doghouse 

h ring 

Palatals (pronouneed with the tongue lying on the bottom of the mouth) 

e cAip 

eh matcAAead 

j 70 b 

jh hedgehog 

n injury 

Retroflex (pronouneed by eurling the tip of the tongue to toueh the roof of 
the mouth) 

t try 

th tart 

d <irum 

dh no obvious English equivalent; strongly aspirated d 

n Xini 

Dentals (pronouneed by plaeing the tip of the tongue against the baek of 
the upper teeth) 



t srick 

th an/^Aill 

d <iinner 

dh roun^/Aouse 

n nicQ 

Labials (pronounced with the lips together) 

p spin 

ph upheaval 

b bin 

bh eluZ)Aouse 

m mother 

Semivowels, sibilants, and additional sounds 

y yes 

r drama 

1 /ife 

V a sound between English v and w(e.g., between vine and wine) 
s shvgt 

s retroflex s 

s 5'ip 

h Aope 

rn anusvdra: nasalizes the preeeding vowel 

h visarga: an aspiration with an eehoing of the preeeding vowel (e.g. 

devah as devaha) 



A Summary of the Stories 


18. The Story of Dharmaruci 
Dharmaruci-avaddna 

A huge sea ereature named Timihgila is about to devour a boatload of 
merchants when he hears an invocation of the Buddha’s name and vows to 
refrain from eating. After his death, he is reborn in a brahman family and 
given the name Dharmaruci. Perpetually hungry, he eventually goes forth 
as a monk, whereby his hunger is finally satisfied and he attains arhatship. 
At the monks’ request, the Buddha recounts how he and Dharmaruci had 
previously met three times—long ago during the respective eras of 
Ksemahkara Buddha, DTpahkara Buddha, and Krakucchanda Buddha. 

19. The Story of Jyotiska 
Jyotiska-avaddna 

A householder questions the Buddha about his pregnant wife, and the 
Buddha foretells that she will give birth to a boy who will become a 
Buddhist monk and arhat. An evil Nirgrantha overhears this prediction 
and, to spite the Buddha, convinces the householder that his future son will 
bring him to ruin. Frightened, the householder kills his wife. During her 
cremation, a lotus arises from her stomach, and perched upon it is a boy, 
who is given the name Jyotiska and raised by King Bimbisara. Jyotiska 
goes on to achieve great wealth, which he then renounces, becoming a 
Buddhist monk and arhat. Questioned by the monks, the Buddha recounts 
Jyotiska’s past life during the time of Vipasyin Buddha. 

20. The Story of Kanakavarna 
Kanakavarna-avaddna 

King Kanakavarna rules all of JambudvTpa, and it thrives until it is beset 
by a drought destined to last twelve years. The king has all the food in the 




kingdom collected and then distributed to the people, gradually and 
equally, but during the twelfth year the food runs out. Many people die. A 
solitary buddha arises and arrives before the king, asking for alms. Only a 
single serving of food remains in the kingdom; the king offers it to him 
nonetheless. As a result of that deed, rains of goodness fall upon the 
kingdom, illustrating the importance of charity. 

21. The Story of Sahasodgata 
Sahasodgata-avaddna 

A boy visits a monastery and sees a wheel of existence in the entrance 
hall. A monk explains to him the actions that lead to the various realms of 
existence, and the boy decides to feed the monastic community so he will 
be reborn among the gods. He gets a job as a day laborer, manages to feed 
the monastic community and please a group of merchants, and because of 
his merit is appointed guildmaster. He again feeds the monastics and, 
instructed by the Buddha, has a vision of truth. The Buddha then recounts 
the boy’s interactions in a previous lifetime with a solitary buddha that led 
to his present success. 

22. The Story of the Deeds of the Bodhisattva Candraprabha 
Candraprabhabodhisattvacaryd-avaddna 

King Candraprabha rules an enormous and prosperous kingdom, and he 
gives away so much that everyone in JambudvTpa comes to possess 
treasures and look like kings themselves. His ministers begin to have 
nightmares about the king’s demise, and bad omens abound. Hearing that 
the king has vowed to give away everything, a brahman comes before the 
king and asks for his most prized possession: his head. The king is 
pleased; everyone else, aghast. To attain perfect awakening, the king then 
gives his head to the brahman. Witnessing his demise, many beings die 
and achieve a divine rebirth. 

23. The Story of Sahgharaksita, part 1 
Sahgharaksita-avaddna 



Stories 23-25 constitute a cycle about the monk Sangharaksita. While he 
is the resident dharma teacher on an overseas voyage with five hundred 
merchants, his boat is seized by nagas, who implore him to come to their 
watery realm and teach the four Agamas. Teach them he does, and then he 
returns to the ship, which soon arrives ashore. Sangharaksita then 
encounters various hell-beings suffering for the misdeeds they committed 
as monastic disciples of the Buddha Kasyapa. Then he encounters five 
hundred seers, whom he converts, and the five hundred merchants from 
before, all of whom he brings to the Buddha for ordination. 

24. The Story of a Young Naga 
Nagakumara-avadana 

The monks question the Buddha about a young naga, and he tells them 
how, in a previous lifetime, a naga eventually became a monk under the 
Buddha Kasyapa and attained arhatship. Thereby able to remember his 
past lives, he then goes to the naga realm to visit his former parents, who 
are still mourning his death. At their request, he returns each day to 
consume a meal of divine ambrosia that they serve him. One day his 
novice attendant surreptitiously accompanies him and then becomes angry 
when he is served ordinary food instead of divine ambrosia. He curses the 
nagas and vows to be reborn there. 

25. The Story of Sangharaksita, part 2 
Sahgharaksita-avaddna 

The Buddha tells how Sangharaksita also became a monk under the 
Buddha Kasyapa but never attained spiritual distinction. On his deathbed, 
he makes a fervent aspiration to be reborn during the time of the Buddha 
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Sakyamuni, to become a monk in his order, and to attain arhatship. His 
students and the citizens of his town make the same aspiration. The 
Buddha then reveals the present identities of those characters from the 
past. 

31. The Story of Five Hundred Farmers 
Pancakdrsakasata-avaddna 



The Buddha magically transforms a brahman’s offering of rice gruel such 
that it can feed the entire community, and the brahman becomes a stream- 
enterer. The Buddha then teaches and initiates five hundred farmers, who 
become arhats, and also teaches their cattle, who see the truth. The Buddha 
then travels to Toyika and there, sitting upon the spot where the Buddha 
Kasyapa lies buried, creates a site that is doubly venerable. Pilgrims 
venerate the shrine, and the Buddha explains the value of their offerings. A 
festival known as the Toyikamaha is established there. 

32. The Story of RupavatT 
RupavatT-avadana 

The Buddha offers a discourse on charity and then tells the story of 
RupavatT. Seeing a starving mother about to eat her newborn child, 
RupavatT cuts off her own breasts and feeds them to the mother to satisfy 
her hunger. She then performs two vows of truth, one that restores her 
breasts and a second that transforms her into a man—Rupavata. The 
Buddha then recounts Rupavata’s next two births: first as Candraprabha, 
who offers his eyes and body to a flock of birds, and then Brahmaprabha, 
who feeds himself to a starving tigress. 

34. The Mahayana Sutra on the Topie of Giving 
Ddnddhikarana-mahdydnasutra 

This sutra enumerates thirty-seven gifts that a wise person may offer and 
the results that they generate. 

35. The Story of a Lonesome Fool 
Cudapaksa-avaddna 

Two brothers, Panthaka and Mahapanthaka, become Buddhist monks, and 
while the latter flourishes, the former is disparaged as an idiot, unable to 
memorize even a single verse in three months. Pondering a single couplet, 
however, Panthaka attains arhatship and surpasses his seemingly wiser 
brother. The Buddha then recounts deeds from three of Panthaka’s past 
lives that led to his present situation. JTvaka Kumarabhuta then disrespects 



Panthaka, which leads the Buddha to tell a story about a thoroughbred 
horse and a potter, who turn out to be Panthaka and JTvaka in past lives. 

36. The Story of Makandika 
Makandika-avaddna 

Makandika tries to marry his beautiful daughter Anupama to the Buddha. 
The Buddha refuses her, and a leeherous old monk tries in vain to gain her 
hand. Then the Buddha tells two past-life stories about Anupama and the 
old man. Anupama then marries King Udayana and, jealous of her virtuous 
co-wife SyamavatT, convinces her father Makandika to arrange for 
SyamavatT’s death while the king is away quelling a rebellion. The Buddha 
tells various past-life stories about Anupama, SyamavatT, and others 
involved to explain what led to the present eireumstanees. 

37. The Story of Rudrayana 
Rudrayana-avaddna 

Two kings, Bimbisara and Rudrayana, exehange precious gifts, 
culminating with a gift of an image of the Buddha to Rudrayana, which 
leads him onto the Buddhist path. He becomes a monk, and his son 

f 

Sikhandin takes the throne. The latter, under the influence of evil 
ministers, rules unjustly and oppresses the people. Rudrayana, now a 
monk, comes to intercede, and just as he attains arhatship is killed by 
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assassins sent by his son. King Sikhandin then has the noble 
Mahakatyayana buried alive, whieh leads to his entire eapital being buried 
under a rain of dirt. The noble Mahakatyayana nonetheless survives and 
continues to propagate the dharma. The Buddha then tells past-life stories 
about Rudrayana, Sikhandin, and others involved to explain what led to the 
eurrent events. 




(stories 18-25, 31-32, 34-37) 



18. The Story of Dharmaruci 

dharmaruci-avadAna^ 


Five Hundred Merehants and a Sea Monster 

T hus have I heard. At one time the Blessed One was staying in the 
eity of SravastT at the Jeta Grove in the park of Anathapindada 
(Almsgiver to the Poor). 

At that time five hundred merehants gathered up their goods, and after 
passing through marketplaces, villages, towns, trading centers, and 
capitals, one after another, arrived at the shore of the great ocean. There 
they carefully chose an ocean-going ship, [229] but when the merchants 
saw the great ocean, they were of two minds. They couldn’t bring 
themselves to go down to the water. 

“Friend,” the merchants said to the captain, “proclaim for us the true 
glory of the great ocean! 

“Listen, honorable men of JambudvTpa (Black Plum Island)!” the 
captain proclaimed. “In the great ocean there are treasures such as these— 
jewels, pearls, beryl, and conch, quartz, coral, silver, and gold, emeralds, 
sapphires, red pearls, and right-spiraling conch shells. Whoever wants to 
make himself happy with such treasures, and to delight his mother, father, 
wife, and children, servants, maids, workers, and laborers, friends, 
counselors, kinsmen, and relatives, and whoever wants, from time to time, 
to present to those worthy of offerings—ascetics and brahmans—gifts that 
guide one upward, bring good fortune, result in pleasure, and lead to 
heaven in the future, he should set sail in this great ocean to find that 
wealth.” 

Since all beings, without exception, desire wealth and spurn poverty, 
everyone who heard him decided to set sail in the great ocean. As a result. 



the ship was overcome by all those people and the heavy load. It began to 
sink on the spot. 

“The ship can’t take it!” the captain said. 

“So whom should we tell to disembark?” the merchants asked. 

Then those merchants said to the captain, “Proclaim for us the true 
infamy of the great ocean!”^*^ 

“Listen, honorable men of JambudvTpa!” he proclaimed again. “In the 
great ocean there are also great, great dangers—the danger of sea monsters 
like the Timi and the Timihgila, the danger of waves, the danger of turtles, 
the danger of going aground, the danger of sinking, the danger of running 
into reefs, and the danger of hurricanes. Dark-clothed pirates may also 
come and steal your riches. Whoever is prepared^ ^ to give up his very life 
and to give up his mother, father, wife, and children, servants, maids, 
workers, and laborers, friends, counselors, kinsmen, and relatives, as well 
as wonderful JambudvTpa, he should set sail in the great ocean.” 

Few men are brave. Many are cowards. [230] 

Hearing this, those who had clambered on board expressed their 
agreement—“So be it, so be it”—and then most of them disembarked from 
the ship. Only a small number remained. Thereafter the merchants cut one 
of the ship’s ropes, then a second and a third and so on, until all the ropes 
were cut. Once the ropes were cut, the great captain launched the ship, and 
urged on by powerful winds, it sailed off quickly, like a cloud in the sky 
blown by a cylone. It soon arrived in RatnadvTpa (Treasure Island). 

When they arrived there, the captain said to the merchants, “There are 
glass jewels just like diamonds here in RatnadvTpa. You should examine 
them carefully, one by one, as you collect them. Let’s not have any regrets 
after you’ve returned to JambudvTpa. And here there are also females 
called kronca maidens. If they come across a man, they’ll attack him with 
stones, and he’ll straightaway meet with his death.There are also 
intoxicating fruits here. Whoever eats them stays asleep for seven days 
and nights. And here in RatnadvTpa, nonhumans don’t put up with men 
after seven days. They’ll stir up headwinds that will carry off a ship, even 
if one’s work isn’t finished. If you find any of these fruits, don’t eat 
them!” 


After listening to this, the merchants remained mindful and on their 
guard. When they arrived at RatnadvTpa, they diligently looked for 
treasures, examining one after another, and they filled their ship with these 
treasures as one would with barley or barleycorn, mung beans or black 
gram. Once they’d filled the ship, they departed with favorablewinds 
leading them back to JambudvTpa. 

Now in the great ocean, creatures are dispersed across the three water 
levels. In the first level, creatures have bodies one hundred leagues long, 
though sometimes their bodies are two or three hundred leagues long.^^ In 
the second level, they have bodies eight hundred leagues long, though 
sometimes their bodies are nine, ten, or up to fourteen hundred leagues 
long. In the third level, they have bodies fifteen hundred leagues long, 
though sometimes their bodies are sixteen hundred leagues long, or even 
up to twenty-one hundred leagues long. 

And in the great ocean, these species of animals are intent on 
devouring each other. Those who live in the first level are eaten by those 
in the second level, and those who live in the second level are eaten by 
those in the third level. Now it was for this reason that the sea creature 
Timihgila arose from the third water level, [231] brought himself to the 
uppermost water level,and began to roam about. Then he opened his 
jaws, and in that moment water from the great ocean was sucked into his 
mouth with great speed. Pulled by that mass of water, a great variety of sea 
creatures such as fish, tortoises, vallabhakas, crocodiles, and makara 
monsters flowed down through his mouth and into his belly. As Timihgila 
was doing this, his head from far away appeared to be separate from the 
rest of his body, like a mountain touching the sky. And his eyes from far 
away looked like two suns in the sky.^^ 

The merchants reflected on this from far away, and as they reflected on 
the form of the great churning ocean, they began to think, “Friends, what 
is this? The rising of two suns?” As they were occupied with such 
thoughts, their ship began to be swept toward Timihgila’s mouth. 
Watching their ship^^ being swept away and reflecting on the two suns that 
had arisen, they were panicked. “Friends,” they said to each other, “have 


you heard it said that seven suns will rise up at the destruction of an age? 
Well, now it seems that they have arisen.” 

Then the captain spoke to the men, engaged as they were in such 
thoughts: “Friends, you have heard of the sea monster Timitimihgila. Well, 
this is the danger of Timitimihgila. Friends, look at that! What appears 
like a mountain rising from the water is his head. And look! Those dark 
ruby-red streaks are his lips. And see there! That dazzling white strip is a 
row of his teeth. And look at those two things that appear like suns from 
far away! Those are the pupils of his eyes.” 

Again the captain addressed the merchants. “Listen, my friends! There 
is no way now that we can save ourselves, no way to be free from this 
danger. Death stands before us all. So what should you do now? Each of 
you should pray to the god in whom you have faith. Perhaps by these 
prayers some deity will free us from this great danger. There is no other 
means of survival.” 

Those merchants, afraid as they were of dying, [232] began praying to 
gods such as Siva, Varuna, Kubera, the great Indra, and Upendra to save 
their lives. Despite their prayers, nothing happened to save them from the 
mortal danger they faced. Just as before, their ship was being pulled by the 
current and carried off toward the mouth of the Timihgila monster. 

There was, however, a lay disciple of the Buddha on board. He said, 
“Friends, there is no escape for us from this mortal danger. Every single 
one of us will die. Still, let all of us raise our voices together and say, 
‘Praise to the Buddha!’ If we have to face death, let us die with our 
awareness focused on the Buddha. This way there will be a good fate for 
us after death.” 

Then every single one of the merchants, with their hands respectfully 
folded, raised their voices together and said, “Praise to the Buddha!” 

Now the Blessed One, who was staying in the Jeta Grove, heard those 
words with his divine hearing, which is faultless and superhuman. And 
upon hearing them, the Blessed One exercised his power so that the 
Timihgila monster could hear that outcry. When Timihgila heard that cry 
“Praise to the Buddha!” an unease arose in his mind, and he became 
worried: “Oh no! A buddha has arisen in the world. It wouldn’t be right for 


me to eat any food after hearing an invocation of the Lord Buddha’s 
name.” Then he began to think, “If I close my mouth suddenly, this ship 
will be driven back by the swell and destroyed. Many people will lose 
their lives. I should close my mouth gently and ever so slowly.” Then the 
Timihgila monster closed his mouth gently and ever so slowly. 

Freed from the jaws of that great monster, the merchants’ ship found a 
favorable wind and soon arrived at shore. When the merchants came to 
shore, they loaded their goods on carts, camels, bulls, donkeys, and so on, 
and after passing through marketplaces, villages, towns, and trading 
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centers, one after another, they arrived in SravastT. Once there, they 
reflected, “It’s only proper that if a ship successfully completes its voyage 
because of the power of someone’s name, all its treasures should go to 
him. We really should give these treasures to the Lord Buddha.” 

Then they collected those treasures and went before the Blessed One. 
Having each, in turn, placed their heads in veneration at the Blessed One’s 
feet, they said to him: “Blessed One, we set sail on the ocean in a ship, and 
then when our ship was being carried off by the Timihgila monster [233] 
and the end of our lives was before us, we spoke the name of the Blessed 
One, concentrating our awareness on him, and were thus freed from the 
jaws of that great monster. Now that we have successfully completed our 
voyage. Blessed One, we have come here, safe and sound. It’s only proper 
that if people successfully complete a voyage on a ship^^ because of the 
power of someone’s name, the treasures of that ship should go to him. By 
speaking the name of the Blessed One, we escaped from that mortal 
danger. Therefore the Blessed One should take these treasures of ours.” 

The Blessed One said, “I have obtained the treasures of the [five] 
spiritual faculties, their corresponding powers, and the [seven] factors of 
awakening. What can ordinary gems do for the Tathagata beyond this? My 
sons, if you want to go forth as monks in my order, come with me.” 

The merchants reflected, “Whatever life we have is completely due to 
the power of the Lord Buddha. Let us abandon these treasures and go forth 
as monks under^® the Blessed One.” 

Then they distributed their treasures, according to custom, to their 
mothers, fathers, wives, and children, servants, maids, and workers, 
friends, counselors, kinsmen, and relatives, and went forth as monks. After 


going forth as monks, they strived, struggled, and strained until they 
direetly experieneed arhatship. 

Some monks in doubt asked the Lord Buddha, the remover of all doubts, 
“Blessed One, what deeds did those merehants perform and aceumulate 
that resulted in them pleasing and not displeasing the Blessed One?” 

“Long ago, monks,” the Blessed One said, “the perfectly awakened 
Kasyapa arose in the world, and those very merchants went forth as monks 
into his order. After going forth as monks into his order, they didn’t amass 
any particular collection of virtues^ ^ that was different from what those 
who had followed the religious life with them—and who had learned, 
studied, and recited the teachings—had come to possess. At the time of 
their death, they made this fervent aspiration: ‘Although we have come to 
the perfectly awakened Kasyapa, and we have learned, studied, and recited 
the teachings, we still haven’t amassed any great collection of virtues. 
Still, as a result of those actions, may we please and not displease the one 
whom the perfectly awakened Kasyapa has foretold will be a perfectly 
awakened buddha in the future, the one named Sakyamuni.’” 

“What do you think, monks?” the Blessed One said. [234] “Those five 
hundred monks who in the past went forth as monks into the order of the 
perfectly awakened Kasyapa were none other than^^ these five hundred 
monks. Their senses have finally matured, and now they have directly 
experienced arhatship.” 

Dharmaruci and His Insatiable Appetite 

Now in the great ocean, once the sea monster named Timitimihgila heard 
the word buddha, he resolved not to take any food. Unable to endure the 
hunger pains that occurred because of his naturally inflamed digestive fire, 
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he died and passed away. He then took rebirth in SravastT in a brahman 
family that was devoted to the six duties of a brahman. That former body 
of his, now a corpse, floated along in the great ocean. The nagas were 
unable to bear the smell of this corpse near their homes, so they cast it off 
to another place. Near where it was cast, however, was the home of another 
naga. He too couldn’t bear the smell, so he cast it off as well. Cast off 


again and again in this way, that corpse was gradually brought close to the 
great ocean’s shore. Then it was immediately cast out by the tide and 
thrown onto the waterfront. The decomposed flesh on that mass of bones 
was consumed by many, like crows, vultures, dogs, jackals, tigers, and 
birds, and even by worms that were produced from it, until the bones of 
the corpse lay there stripped white. 

Back in SravastT,^^ as soon as that brahman’s wife became pregnant,^^ 
she was afflicted with severe hunger pains from the formation of the fetus. 
She said to her husband, “Dear husband. I’m suffering from terrible 
hunger pains.” 

Since she spoke to him like this, her husband said, “My dear, whatever 
there is to eat and drink in our home is all yours to consume.” 

Then she began to indulge herself. She consumed all that there was to 
eat and drink, but she still wasn’t satisfied. Once again, she asked her 
husband for help: “Dear husband. I’m still not satisfied.” 

He asked his neighbors, friends, family, and others for food and drink 
and then gave whatever he got to her. She consumed all this as well,^^ but 
she still wasn’t satisfied. Once again, she said to her husband, “Dear 
husband. I’m still not satisfied.” 

Then the brahman, already disturbed, began to worry. 

“Friends,” he said, “what could this be? A being has come to life in her 
womb, and as a result of its formation, she is never satisfied.” 

Then the brahman had sign readers look at her, and to remove any 
doubts, he also spoke to physicians and others, and to those learned in the 
mysteries of the spirits. [235] “Look, gentlemen,” he said. “Could it be 
that my wife is consumed by a serious illness? Or maybe she is possessed 
by spirits or demons? Or maybe it’s some other kind of illness that’s fatal? 
Should some treatment be given?” 

Hearing this, they treated her accordingly, but they didn’t observe any 
change in the brahman woman’s senses or faculties.When they didn’t 
observe any change in the brahman woman’s senses or faculties, the 
doctors, sign readers, physicians, and those learned in the mysteries of the 
spirits questioned her. 

“When did the fire of your digestion start to blaze like this?” 


“This condition of mine developed when the fetus first formed.”^^ 

“There isn’t any known illness of the kind that she has,” the sign 
readers, doctors, and physicians said, “nor is there any kind of affliction 
like this that arises because one is possessed by spirits or demons.An 
inflamed digestive fire such as hers is due to the influence of the fetus.” 

When the brahman received this news, he was relieved, but still the 
brahman’s wife was never satisfied from what she ate or drank. 

Eventually, in due time, a son was born. As soon as that boy was born, 
the brahman woman’s hunger pains subsided. But from the moment he was 
born, the boy himself was pained by intense hunger. Since he was pained 
by hunger, his mother began to breastfeed him. Even after the boy drank 
every drop of milk from her breasts, he still wasn’t satisfied. The brahman 
and his wife requested help from the young women among their neighbors 
and relatives,^^ and then they too began to breastfeed the boy. The boy 
drank from the breasts of all those women as well, but he still wasn’t 
satisfied. Then the brahman got a goat for him. The boy drank the goat’s 
milk in addition to the milk from his mother’s breasts, but he still wasn’t 
satisfied. 

From time to time monks and nuns would enter that house for alms 
and tell a roundabout story. The boy would listen to that roundabout story, 
and at that time he wouldn’t cry. He’d listen attentively and silently to 
their stories about listening to the dharma.^*^ When the monks and nuns 
would depart, he would again experience the suffering of thirst and begin 
to cry.^^ [236] 

“This child relishes the dharma,” his parents reflected. And so they 
gave him the name Dharmaruci (Relishes the Dharma). 

Gradually, after months and fortnights passed, the boy began to take 
solid food, but he still never got his fill of food and drink. Finally, when 
the boy reached the right age, his mother and father gave him a begging 
bowl. “Go, my son,” they said. “This is your begging bowl. Take it, wander 
through SravastT for alms, and eat whatever food you get.”^^ The boy took 
the begging bowl and went wandering through SravastT for alms. 
Wandering on and on, and eating and eating, he still came home 
unsatisfied. 


“What deed have I done,” he reflected, “that’s resulted in my never 
being satisfied with the food I get?” Feeling distraught, he began to think, 
“Should I throw myself in a fire, drown myself, or jump off a cliff?” He 
stood there with such thoughts in mind. 

A lay disciple of the Buddha saw him and said, “Why do you stand 
there like that, lost in thought? Go! Great is the order of the Buddha, full 
of magic and power. You should go forth as a monk into it. Once you’ve 
done so, you’ll accumulate good qualities, and any bad qualities that you 
may have accumulated in this life will diminish. If you go on to amass a 
great collection of virtues, the course of your existence in sarnsara will be 
brought to an end.” 

Urged on by the lay disciple, that great being went to the Jeta Grove. 
Having gone to the Jeta Grove, he saw monks there diligently engaged in 
reading, recitation, and concentration, and he became filled with intense 
faith. 

He approached a monk and said, “Noble one, I want to go forth as a 
monk.” 

“Have you received permission from your parents?” some monks 
asked him. 

“No,” he said. “I haven’t received permission from my parents.” 

“Go, my son,” they said. “Seek your parents’ permission.” 

So he set out to seek permission from his parents. His parents told him, 
“Go, son. Do as you wish.” 

Having obtained their permission, he went back to the monks. 
Thereafter one of the monks initiated him. 

Now in the monastery, sometimes there was almsfood for the monks, 
and sometimes there was an invitation to eat at someone’s home. On one 
particular day when there was almsfood, his instructor said to him, “Son, 
are you satisfied or not?” 

“No, I’m not satisfied,” he said to his instructor. [237] 

Then the instructor made this observation^^ about him: “Dharmaruci 
went forth as a monk while still of a young age. His digestive fire is 
inflamed, so he’s never satisfied.” The instructor then began to share with 
him the food from his own bowl. 


“My son,” he asked again, “are you satisfied now?” 

“No, I’m still not satisfied,” he said to the instructor. 

After the instructor heard this, he began to speak with some 
kindhearted monks and some other students also living in the monastery. 
Those monks who had the same instructor as Dharmaruci, those who had 
the same teacher, and others who were kindhearted began to make special 
provisions of food and drink for him. But even after receiving those 
provisions from them, he still wasn’t satisfied. When there was an 
invitation for a meal, they would make provisions for him in just the same 
way. A particular donor also knew about Dharmaruci’s condition. He 
would come and give Dharmaruci whatever extra food he had. And if there 
was anything extra to drink, he’d do likewise. Anything extra at all was 
given to him. Nevertheless, from the time Dharmaruci had gone forth as a 
monk, his stomach had not once been full with food and drink. 

One time a householder invited the community of monks led by the 
Buddha for a meal. In the morning the Blessed One got dressed, took his 
bowl and robe, and along with the community of monks, went to the man’s 
home to eat. [In the interim,] Dharmaruci was appointed as the acting 
caretaker of the monastery. 
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At that time in SravastT there lived a certain householder. He came to 
understand that whoever feeds the community of monks led by the 
Buddha, without informing them beforehand, will immediately prosper. 
And so he collected food for five hundred monks. He filled up a cart with 
this fresh and exceptionally fine food and went to the monastery at the Jeta 
Grove. “Assisted by my friends and family,” he thought, “and on behalf of 
all my family members,^^ I will feed the community of monks led by the 
Buddha.” In the Jeta Grove, he saw that there weren’t any monks. 
Wandering about, he saw the acting caretaker Dharmaruci. 

“Noble one,” the householder asked him, “where have the monks 
gone?” 

“They were invited for a meal and have gone to someone’s home to 
eat,” he said. 

When the householder heard this, he became upset. “Oh no! My efforts 
are in vain!” He thought about this and then said to Dharmaruci, “Noble 


one, at least you can eat.” 

“If, gracious sir, you have any food to spare,” he said. 

Then the householder reflected on how much food was enough for one 
monk, [238] took that much food and drink from the cart, and began to 
serve it to Dharmaruci. Dharmaruci ate until there was nothing left, but he 
still wasn’t satisfied. 

“He isn’t satisfied,” the householder reflected. So he said, “Noble one, 
will you eat some more?” 

“If, gracious sir, you have any food to spare,” Dharmaruci said. 

Then, once again, the householder took food and drink from the cart, 
this time what should have been enough food for two monks, and began to 
feed him. Dharmaruci ate this as well, but he still wasn’t satisfied. 

“He still isn’t satisfied,” the householder reflected once again. So he 
said, “Noble one, will you eat some more?” 

“If, gracious sir, you have any food to spare,” Dharmaruci said. 

The householder took food and drink from his cart and, thinking, “This 
should be enough for three monks,” began to serve him again. Dharmaruci 
ate this as well, but he still wasn’t satisfied. 

“Noble one, will you eat some more?” he asked. 

“If you have any food to spare,” Dharmaruci said. 

The householder then took food and drink from his cart and, thinking, 
“This should be enough for four monks,” began to serve him once again. 

Dharmaruci ate this as well, but he still wasn’t satisfied. 

“Noble one, will you eat some more?” he asked. 

“If you have any food to spare,” he said once again. 

Again he took food and drink from his cart, this time what should have 
been enough to satisfy five monks, and again he began to serve him. 
Dharmaruci consumed this as well, but he still wasn’t satisfied. This 
happened again and again. Finally he consumed what should have been 
enough food and drink for ten monks, and yet he still wasn’t satisfied. 

Then the householder reflected, “This isn’t a man. This isn’t any kind 
of man at all! It’s said that the Jeta Grove is filled with five hundred dark- 
clothed yaksas.^^ This must be one of them!” With this in mind, he began 


to send home his young family: “Go right home, quiekly! I’ll deal with 
this myself, whether I live or die.” After he sent off his family, the 
householder, afraid as he was to die, took more food and drink from his 
eart and began to serve Dharmaruei. Dharmaruci ate as much as he liked. 

The householder said, “Noble one, quickly—accept this food.” 

So Dharmaruci immediately accepted the food and began to eat. [239] 
The householder served him faster and faster, giving him all that there was 
to eat and drink from his cart. Then, so seized was he with terror, that 
without even waiting to hear the assignment of the reward from the 
offering, he said, “Noble one, I praise you!” and then set out for the city as 
fast as he could, never looking back. 

A monk whose task it was to bring almsfood from the city returned 
with alms he had brought specially for Dharmaruci. Dharmaruci ate that 
food as well. Since birth, Dharmaruci’s stomach had never been full. And 
yet, on this day, that food satisfied him. 

Meanwhile the Blessed One, surrounded by the community of monks, 
came face to face with that householder as he was entering the city. The 
householder said to the Blessed One, “Blessed One, for the sake of the 
community of monks led by the Buddha, I filled up my cart with enough 
food and drink to satisfy five hundred monks. Then I went to the Jeta 
Grove with the intention of feeding the community of monks led by the 
Buddha. But I didn’t find those monks there. Instead I saw only one monk. 
He explained to me that the community of monks led by the Buddha had 
been invited for a meal and had gone off to eat at someone’s home. This 
thought occurred to me: ‘At least this one monk may eat.’ Then, by and by, 
I gave him all the food and drink from my cart. He consumed every single 
bit of it. Blessed One, was he a human being or not?” 

“Householder,” the Blessed One said, “he is a monk named 
Dharmaruci. You should be pleased. From your food and drink, he is now 
satisfied, and soon he will directly experience arhatship.” 

When the Blessed One returned to the Jeta Grove, he reflected, “What 
donor could ever support Dharmaruci with this much food every day?” 

Therefore the Blessed One said to Dharmaruci, “Dharmaruci, have you 
seen the great ocean?” 



“No, Blessed One, I haven’t,” he said. 

“Take hold of the edge of my robe,” the Blessed One said. “I will show 
you the great ocean.” 

Dharmaruci grabbed hold of the edge of the Buddha’s robe. Then, like 
a royal goose with outstretched wings, the Blessed One made use of his 
magical powers, and in the space of a single thought, he arrived at the 
seashore with Dharmaruci in tow. The Blessed One brought Dharmaruci to 
that place where the skeleton of what had been the sea monster 
Timitimihgila still remained and set him down. [240] 

Then he said to him, “Go, my son. Concentrate on this object.” 

Dharmaruci began to look it over. “What is this,” he thought, “a piece 
of driftwood or a mass of bones?^^ Or is it a plank of wood?” Not getting a 
clear sense of its size, he began to look for its endpoints. But he just 
couldn’t grasp its size.^^ And while trying to determine its size, moving 
here and there and on both sides of the thing, he became exhausted. He 
couldn’t find an end to it. 

It occurred to him: “I’m not about to understand what it was that was 
this big by asking myself, ‘What is this?’ Nor will I reach its end. I’ll go 
and ask the Blessed One himself about it.” Then he went before the 
Blessed One and asked him, “Blessed One, what is this? I can’t figure out 
what it was that was this big.” 

“My son,” the Blessed One said to him, “this is a skeleton.” 

“Blessed One,” he asked, “is there such a being with a skeleton like 
this?” 

Then the Blessed One said, “Rejoice, Dharmaruci, in the different 
states of existence! Rejoice in the means that lead to these states of 
existenceThis is your skeleton.” 

When Dharmaruci heard these words of the Blessed One, he was 
perplexed and said, “A skeleton like this is mine?” 

“Dharmaruci,” he said to him, “this is your skeleton.” 

Hearing this, Dharmaruci was shocked.^*^ 

Then the Blessed One gave him these instructions: “Dharmaruci, 
concentrate on this and this alone.” 


With that said, the Blessed One, like a royal goose with outstretehed 
wings, made use of his magical powers and arrived back at the Jeta Grove. 

Then Dharmaruci, thinking and practicing concentration, passed 
through [the four stages of the path of application]—the heat stage, the 
summit stage, and the tolerance stage, followed by the highest worldly 
dharma stage—and then through the path of seeing and the path of 
cultivation. He obtained the reward of the stream-enterer, then the reward 
of the one e-returner, followed by the reward of the nonreturner, and finally 
he obtained arhatship. Becoming an arhat,^^ 

he was free from attachment in the three realms; 
he regarded clods of earth and gold as equal in value; 
he possessed equanimity toward the sky and the palm of his hand; 
he cast off passion and repugnance; 

the eggshell [of his ignorance] was broken by knowledge;^^ 
he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

he was averse to worldly attainments, temptations, and honors; 
and he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste. 

He became worthy of respect, honor, and obeisance from the gods, 
including Indra and Upendra. 

He began to focus his attention on his previous lives—“From where 
did I die and pass away? Where was I reborn?” He saw many hundreds of 
his lives. He had died and passed away from the realms of hell, the animal 
realm, and the realm of hungry ghosts and been reborn once again. It 
occurred to him, “If the Blessed One hadn’t turned his attention to me, 
[241] I’d still have more lives to pass through in the future.” Then he 
reflected on what would have been the continuous flow of his life in the 
future, a constant, uninterrupted cycle of rebirths in hell realms and the 
realm of hungry ghosts. Having reflected in this way, he thought, “Oh! The 
Blessed One has done for me something that is very difficult to do. If the 
Blessed One had achieved unsurpassed perfect awakening just for my 
sake, it would have been a very great deed. Yet he has led many thousands 


of beings away from rebirth in the terrible realms of existenee!” Then, 
making use of his magical powers, Dharmaruci arrived at the Jeta Grove to 
see the Blessed One. 

At that time the Blessed One was sitting down in front of an assembly 
of many hundreds of monks and discoursing on the dharma. Meanwhile 
Dharmaruci approached the Blessed One. Having approached, he placed 
his head in veneration at the Blessed One’s feet and then sat down at a 
respectful distance. Sitting down at a respectful distance, he was addressed 
by the Blessed One. 

“It’s been a long time [since we met], Dharmaruci.” 

“Yes, it’s been a long time. Blessed One,” Dharmaruci said. 

“It’s been a very long time, Dharmaruci,” the Blessed One said. 

“Yes, it’s been a very long time. Blessed One,” Dharmaruci said. 

“It’s been an incredibly long time, Dharmaruci,” the Blessed One said. 

“Yes, it’s been an incredibly long time. Blessed One.” Dharmaruci 
said. 

Some monks in doubt asked the Lord Buddha, the remover of all doubts, 
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“Blessed One, Dharmaruci was born right here in SravastT, and in this very 
place, the Jeta Grove, he went forth as a monk. He didn’t come from 
someplace else and never went anyplace else. And yet, while Dharmaruci 
was standing right here, the Blessed One said, ‘It’s been a long time [since 
we met], Dharmaruci. It’s been a very long time, Dharmaruci. It’s been an 
incredibly long time, Dharmaruci.’ What was the Blessed One talking 
about?” 

In response, the Blessed One addressed the monks: “Monks, I wasn’t 
talking about the present. I was talking about the past. What I said was 
about the past. Monks, do you want to hear a dharma story about the 
former karmic bonds of Dharmaruci?” 

“Yes, Blessed One. It is the right time and the right occasion, Sugata, 
for the Blessed One to tell the monks a dharma story about Dharmaruci. 
Hearing such a story from the Blessed One, the monks will keep it in 
mind.” [242] 



Ksemankara Buddha, the Guildmaster, and the Powerful Fighter 

Long ago, monks, in a time gone by, in the first incalculable age, there 
arose in the world a tathagata named Ksemankara (Safety Maker), 

who was perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 

a teacher of gods and humans, 

a buddha, 

and a blessed one. 

He stayed near the capital called KsemavatT (Safe Place). And in 
KsemavatT there ruled a king named Ksema (Safety). And in the capital 
KsemavatT there also resided a certain guildmaster^^ of the merchants. He 
provided the perfectly awakened Ksemankara and the community of 
monks with all their necessities for sixty^^ rainy seasons. 

The guildmaster reflected, “I will go to the great ocean. ITl gather up 
my goods, sell them in exchange for jewels, and arrange a quinquennial 
festival for the community.” After thinking this over, he gathered up his 
goods, and after passing through marketplaces, villages, towns, trading 
centers, and capitals, one after another, arrived at the ocean. There he had 
bells rung to proclaim his intention and then set sail in the great ocean on 
an ocean-going ship. 

As he set sail in the great ocean, the perfectly awakened Ksemankara, 
who had finished performing all the duties of a buddha, passed into the 
realm of remainderless nirvana. After he had passed into final nirvana, 
those monks who were in complete control of themselves also passed into 
final nirvana. Seven days after the perfectly awakened Ksemankara passed 
into final nirvana, his doctrine disappeared. 

Now that guildmaster, after successfully completing his voyage, which 
had been favored by deities and spirits, returned from the great ocean. 
Having come ashore, he loaded up his goods on carts, camels, cows, and 
donkeys and in due course set off. Going along the road, he asked some 


people coming in the opposite direction, “Friends, do you know what’s 
happening in the capital KsemavatT?” 

“Yes, we know,” they said. 

“Is the perfectly awakened buddha named Ksemahkara there?” he 
asked. 

“The Blessed One, the perfectly awakened Ksemahkara, has passed 
into final nirvana,” they said. 

When he heard this, the guildmaster was grief-stricken. He fainted and 
fell to the ground. Splashed with water, he regained his senses and was 
revived.^^ Then he got up and asked, “Friends, do you know if at least the 
disciples of the Blessed One are still there?” 

“Those monks were also in complete control of themselves,” they said. 
“They too passed into final nirvana. Seven days after the Lord Buddha 
Ksemahkara passed into final nirvana,^^ [243] his doctrine disappeared. 
Then King Ksema had a simple shrine constructed for the perfectly 
awakened Ksemahkara.”^^ 

The guildmaster then went to the capital and asked some people, 
“Friends, has any stupa been constructed for the Lord Buddha?” 

“Yes,” they said. “King Ksema had a simple shrine constructed for 
him.” 

Then it occurred to the guildmaster, “I brought this gold for the 
perfectly awakened Ksemahkara, but he has passed into final nirvana. I 
really should use this gold to renovate the Blessed One’s shrine so that it’s 
even more special.” With this thought in mind, he informed King Ksema, 
“Your majesty, I brought this gold for the perfectly awakened Ksemahkara, 
but the Blessed One has passed into final nirvana. Now, your majesty, if 
you permit, I will use this gold to renovate the Blessed One’s shrine so 
that it is even more special.” 

“Do as you wish,” the king said. 

Then all the brahmans who lived in the city came together and 
approached the great guildmaster. “Great guildmaster,” they said, “before 
Ksemahkara Buddha had arisen in the world, we alone were worthy of 
people’s offerings. But after he arose, he became the one worthy of 


offerings. Now that he has passed into final nirvana, we are the only ones 
worthy of offerings. This gold belongs to us.” 

“No,” he said to them, “I won’t give this gold to you.” 

“If you don’t give it to us,” they said, “we won’t cooperate with you.” 

There were many brahmans; the guildmaster, on the other hand, had 
few supporters. Since they were so resistant, he wasn’t able to use the gold 
and renovate the shrine as he wished. 

The guildmaster then went before the king and said, “Your majesty, I 
haven’t succeeded as I intended in renovating the shrine because of some 
brahmans.” 

The king gave him one of his own men—a powerful fighter who was 
capable of battling a thousand men. The king ordered his man as follows: 
“If anyone harasses the great guildmaster while he is renovating the stupa, 
you should punish that person severely.” 

“Yes, my lord,” the powerful fighter replied, consenting to the king’s 
request, and then he departed. Having departed, he spoke to those 
brahmans as follows: [244] “Listen, gentlemen. I am one of the king’s 
men, and he has given me to the great guildmaster with the following 
orders—‘If anyone prevents the great guildmaster from renovating the 
stupa, you should punish that person severely.’ So if you make any trouble 
here, I will punish you severely.” 

Hearing such words from the man who was a powerful fighter, those 
brahmans were afraid. 

Now the great guildmaster, thinking that the gold should be placed in 
the inner chamber of the stupa,^^ began to build four stairways, one at 
each of the four sides of the stupa, [leading to the level] where the upper 
circumambulatory terrace would surround the stupa’s dome.^^^ And so, in 
succession, a first terrace was built, and this was followed by a second and 
a third terrace, until they reached the domed top. Accordingly, a larger 
domed top was then built, and into it was placed a shaft for a central 
post.^^ Then above this brand-new dome,^^ a top enclosure was built. 
Following this, the central post was erected. And then precious jewels and 
treasures were mounted on the stupa’s rain receptacle. 


While this was being done, it occurred to the powerful fighter, “Now 
no one will attack this place.” Then, confidently, he went out into the 
countryside on some business. 

Meanwhile the great guildmaster constructed four gateways on the 
four sides of the stupa, and on those four sides he built four great shrines, 
marking the Blessed One’s birth, perfect awakening, setting in motion the 
wheel of dharma, and final nirvana. The courtyard of the stupa was also 
covered with slabs of stone inlaid with jewels, and four adjacent 
compounds were constructed in the four directions. Also in the four 
directions, along the sides of the stupa, lotus pools were constructed, and 
in them were planted various aquatic flowers, such as blue, red, and white 
waterlilies, white lotuses,^^ the [sweet-smelling] saugandhika, and the 
[fragrant] mrdugandhika. And in the ground on the banks of the lotus 
pools, various kinds of flowers were likewise planted, such as the 
atimuktaka, campaka, pdtald, vdrsikd, Arabian jasmine, sumand, needle- 
nose jasmine, and dhdnuskdn.^^ Trees perennially filled with flowers and 
fruit were also planted there to honor the stupa.^^ Furthermore, permanent 
arrangements were made for its upkeep.Stupa attendants were 
appointed.^^ Conch, drums, and other musical instruments were presented. 
And at the shrine, offerings began to be made of perfume, incense, [245] 
flowers, and aromatic powders. 

People came from the town and region to offer perfume, garlands, 
incense, and aromatic powders at the shrine. When the wind was blowing 
from the south, that southerly wind suffused the shrine and its courtyard 
with the smells of all the varieties of flowers that were there. And it was 
the same with a westerly wind, as well as with winds from the other 
directions. As those winds would blow, the shrine and its courtyard would 
become suffused with the smells of various kinds of flowers. 

When everything to be done at the stupa was done, the powerful fighter 
approached. Seeing that everything to be done at the stupa was done, he 
said, “What does one get from making offerings at this shrine?” 

Then the guildmaster began to offer an account of buddhas. “Straining 
valiantly in this way for three incalculable ages,” he explained, “one 
obtains unsurpassed awakening.”^^ 


Hearing this, the powerful fighter was dejected, for he lacked 
perserverance. “I can’t attain unsurpassed perfect awakening,” he said. 

Then the guildmaster offered an account of solitary buddhas. When the 
powerful fighter heard an account of their glory as well, he became 
depressed and said, “I can’t attain awakening as a solitary buddha either.” 

Then the great guildmaster offered an account of the glory of disciples. 
“At least for now,” he said, “make a fervent aspiration in your mind for 
this.” 

“Great guildmaster,” the powerful fighter said, “for which awakening 
have you made a fervent aspiration?” 

“I have set my mind on attaining unsurpassed awakening,” the great 
guildmaster said. 

“If you have set your mind on attaining unsurpassed awakening,” the 
powerful fighter said, “then I shall be your disciple. You’ll look after me.” 

“But you’ve done many terrible things!” the guildmaster said to him. 
“Nevertheless, when you hear that a buddha has arisen in the world, you 
must remain mindful of this.”^^ Then the guildmaster, who had built the 
shrine, regarded it, fell before it, and made this fervent aspiration: 

By virtue of this gift to a great one, 

may I become a buddha, a sugata,^^ a self-made one. 

Having crossed, may I help multitudes of people to cross, 
those not taken to the other shore by previous great victors. 

Then the Blessed One said, “That guildmaster in the past was none 
other than me, following the path of the bodhisattva at that time. That 
powerful fighter was none other than Dharmaruci [246] at that time and at 
that juncture. I saw Dharmaruci in that first incalculable age. It is with 
reference to this that I said, “It’s been a long time [since we met], 
Dharmaruci.” And when Dharmaruci came to understand, he said, “Yes, 
it’s been a long time. Blessed One.” 

DTpahkara Buddha and the Wise Brahmans Sumati and Mati 


In the second incalculable age, there arose in the world a perfectly 
awakened buddha named DTpankara (Illuminator), 

who was perfect in knowledge and conduct,^® 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 

a teacher of gods and humans, 

a buddha, 

and a blessed one. 

After traveling through the countryside, the perfectly awakened 
DTpankara arrived in the capital DTpavatT (Full of Light). In the capital 
DTpavatT, a king named DTpa (Light) ruled a kingdom that was thriving, 
prosperous, and safe, with plenty of food and throngs of people. Following 
the proper formalities,^^ King DTpa invited the perfectly awakened 
DTpankara to enter the city. 

Now there was a neighboring king^^ of King DTpa named Vasava. King 
DTpa sent a messenger to him with the following message: “Please come. 
Following the proper formalities, I have invited the perfectly awakened 
DTpankara to enter the city so that I can honor him with offerings.” 

Then King Vasava, who had just finished performing a twelve-year 
sacrifice, arranged for five great gifts to be given at the sacrificial site—a 
golden water-pitcher, a golden food-bowl, a four-jeweled bed, five hundred 
karsdpana coins, and a girl adorned with all kinds of ornaments. 

Meanwhile two young brahmans were living at that time in another 
region. They had completed their study of the Veda under an instructor and 
were pondering the fact that one should give a gift to one’s teacher that is 
appropriate for a teacher and a gift to one’s instructor that is appropriate 
for an instructor. They heard that King Vasava had collected five great 
gifts at the sacrificial site and that whichever brahman was most adept at 
Vedic recitation would receive them. It occurred to them, “Let’s go there 
and receive those gifts. Who there will be more learned and more capable 
of reciting the Veda than we are?” With this in mind, they set out for the 
great city of King Vasava. 


In the meantime, a deity informed the king, [247] “Two young 
brahmans are coming, Sumati (Very Wise) and Mati (Wise). Of these two, 
give the gifts to Sumati. Your majesty, you have performed a twelve-year 
sacrifice. As a result of the merit from this sacrifice, you should give these 
great gifts to the young brahman Sumati, for he is of the highest standing.” 

“Surely these two must be great souls,” the king reflected, “if even 
deities speak on their behalf.” Then the king saw the two young brahmans 
coming from a distance.They were attractive and handsome. The two 
went to the sacrificial site, climbed up to the highest seat among the rows 
of seats reserved for brahmans, and sat down. 

When King Vasava saw the two young brahmans, he thought, “The one 
named Sumati, the one the deities told me about, that must be him.” The 
king approached the highest seat and asked the young brahman Sumati, 
“Are you Sumati?” 

“Yes, I am,” he said. 

Then King Vasava fed the young brahman Sumati while he sat in the 
highest seat and offered him the five gifts. The young brahman Sumati 
accepted the first four of the great gifts, beginning with the water pitcher, 
but he didn’t accept the final gift of a girl. “I am a celibate follower of the 
religious life,” he said. When the girl saw the young brahman Sumati, who 
was attractive and handsome, she felt full of desire and love. 

“Accept me, brahman,” she said to the young brahman Sumati. 

“I can’t accept you,” he said. 

Since the king had surrendered the girl with the intention of giving her 
away as a gift, he wouldn’t take her back again. And since the young 
brahman Sumati wouldn’t accept her either, she went to King DTpa’s city 
of DTpavatT. Once there, she removed the jewelry from her body and 
offered it to a garland-maker. “Against the value of this jewelry,” she said, 
“give me blue waterlilies every day for honoring the Lord.” With that 
agreement, she gave him her golden ornaments and became a devotee of 
the Lord. 

Meanwhile the young brahman Sumati took those four great gifts and 
went to his instructor. Having gone to his instructor, he offered him those 
four great gifts. The instructor accepted three of those gifts but gave the 


five hundred kdrsdpanacoms back to Sumati. That night, Sumati had ten 
dreams—he saw himself (1) drinking the great ocean; (2) flying through 
the air; (3) touching and stroking with his hand the sun and the moon, 
which are full of magic and power;^^ [248] (4) harnessing a royal chariot; 
and he also saw (5-10) sages, white elephants, geese, lions, a great rock, 
and mountains. After having these dreams, he woke up. And when he woke 
up, it occurred to him, “Who can interpret these dreams for me?” 

Not far from there lived a seer who possessed the five superhuman 
faculties. To clear away his doubts, the young brahman Sumati went to the 
seer. Once there he greeted the seer, described his dreams to him, and then 
said, “Interpret these dreams for me.” 

“I can’t interpret these dreams,” the seer said. “Go to the capital 
DTpavatT. There King DTpa, following the proper formalities, has invited a 
perfectly awakened buddha named DTpahkara to enter the city. He will 
interpret these dreams for you.” 

In the meantime. King Vasava, having accepted King DTpa’s invitation, 
arrived at the capital DTpavatT surrounded by eighty thousand ministers. At 
the same time. King DTpa had this thought: “Following the proper 
formalities, I will arrange for the perfectly awakened DTpahkara to enter 
the city after seven days.” Then he began to gather all the flowers from 
every town and region. On the same day that King DTpa, following the 
proper formalities, began to arrange for the perfectly awakened DTpahkara 
to enter the city, Sumati also arrived there. Soon the king had all the 
available flowers gathered together in the city. 

Meanwhile the girl, now an attendant of the Lord, went to the garland- 
maker. “Give me some blue waterlilies. I will honor the Lord.” 

“The king has gathered all the available flowers for DTpahkara’s 
entrance into the city today,” the garland-maker said. 

“Go,” she said. “If, because of my meritorious deeds, there are once 
again blue waterlilies^^ in the lotus pond that haven’t been plucked, then 
get them for me.” 

By the power of Sumati’s merit,^^ seven blue waterlilies appeared in 
the lotus pond. The garland-maker went there and saw them. After he saw 
them, the girl said to him, “Pick those waterlilies.” 


“I’m not going to pick them,” the garland-maker said. “The king’s men 
will punish me.” [249] 

“No,” she said. “You already picked all the flowers and gave them to 
the king.” 

“Yes, I did,” the garland-maker said. 

“Well, it’s because of my meritorious deeds that they have appeared,” 
the girl said. “So give whatever you pick to me.” 

“How will they be taken away^^ without the king’s men noticing?” the 
garland-maker asked. 

“You just pluck them,” the girl said. “I’ll take them away hidden in a 
water pot.” 

After the garland-maker heard all this, he plucked those waterlilies and 
gave them to the girl. She took them, hid them in a water pot, filled the pot 
with water, and then set out for the city. 

Meanwhile Sumati also arrived at that place, and it occurred to him, 
“How can I see the Lord Buddha and not honor him with an offering?” He 
wandered around the garland-makers’ homes, searching diligently for any 
flowers, but he didn’t come across even a single flower. Then he went to 
the outskirts of town and wandered from garden to garden in search of 
flowers, but still he didn’t come across a single flower. As he was 
wandering about, he arrived at that park. Just then the girl left the park and 
came face to face with the young brahman. By the power of his merit, 
those blue waterlilies rose up out of her water pot. When Sumati saw 
them, he said to the girl, “Give me those waterlilies. And take these five 
hundred kdrsdpanacoms from me as a reward.” 

“Back then you didn’t want to accept me,” the girl said to Sumati, “and 
now you’re begging me for waterlilies. I won’t give them to you!” With 
that, she then said to the young brahman Sumati, “What will you do with 
them?” 

“I will honor the Lord Buddha,” Sumati said. 

“But what use are kdrsdpana coins to me?” the girl asked. “I’ll give 
these waterlilies to the Buddha, unless as a result of giving them to you, 
you’ll seek me^^ as your wife in every rebirth to come—that is, at the time 


of giving this gift to the Buddha, you make the following fervent 
aspiration: ‘May she be my wife in every rebirth to come.’” 

“We’re both intent on giving. Both of us would sacrifice our own 
family members, even our own flesh,” Sumati said. 

“Make the fervent aspiration!” the girl said to Sumati. “Afterward, you 
may offer me to whomever you wish.”^^ [250] After the girl had said this, 
she gave five waterlilies to Sumati and took two herself. Then she uttered 
this verse: 

Wherever you make a fervent aspiration, 
having accepted the Buddha as your guide, 
there, always, I shall be your wife, 
helping you perform religious rites. 

In town, following the king’s orders, all the pebbles, stones, and 
potsherds were removed; flags, banners, and welcoming arches were 
raised; silk banners were hung up; and fragrant water and powder were 
sprinkled about. And from the main gate of the city, along the span 
between the monastery and the city, pebbles, stones, and potsherds were 
removed; flags, banners, and welcoming arches were raised; silk banners 
were hung up; and fragrant water and powder were sprinkled about. 

Then King DTpa took a hundred-ribbed umbrella and went out to meet 
the perfectly awakened DTpankara. His ministers did likewise, as did King 
Vasava, who went out to meet him accompanied by his own ministers. 
King DTpa fell prostrate at the Lord Buddha’s feet and made this request: 
“Blessed One, please enter the city.” 

Then the Blessed One, leading the community of monks, set out 
toward the entrance to the city. King DTpa held up his hundred-ribbed 
umbrella for the perfectly awakened DTpankara. His ministers did 
likewise, as did King Vasava, accompanied by his own ministers. Making 
use of his magical powers, the Blessed One exercised his power so that 
each one reflected, “I am carrying the Blessed One’s umbrella!” 

Then the Blessed One, in all his splendor, entered among the people. 
And there, with his mind focused,^^ the Blessed One put his foot down on 
the threshold to the city. At that moment when the Blessed One put his 


foot down on the threshold to the city, the earth began to move in six 
different ways: it quivered, quavered, and quaked; it shifted, shuddered, 
and shook. 

It is a law of nature that whenever lord buddhas, with their minds 
focused, put their feet down on a threshold, various wonderful and 
fantastic things occur: 

the mad recover their senses; 
the blind recover their sight; 
the deaf can hear; 
the mute can speak; 
the crippled can walk; 

breech babies of pregnant women are straightened out; 
the bonds of those beings bound with wooden fetters and iron 
shackles are loosened; 

those who are filled with enmity in birth after birth immediately 
regain thoughts of loving-kindness; [251] 
calves break their tethers and reunite with their mothers; 
elephants trumpet; 
horses neigh; 
bulls bellow; 

parrots, mynahs, cuckoos, and peacock pheasants coo sweetly; 
musical instruments make sweet music without being played; 
jewelry boxes make sweet music as well; 
raised portions of the earth sink down, and sunken ones rise up; 
pebbles, stones, and potsherds disappear; 
deities throw divine blue waterlilies from the sky; 
they also throw red waterlilies, white waterlilies, and white lotuses; 
pounded agarwood, sandalwood, and tagara; tamdla leaves and 
flowers from the divine coral tree; 
the east rises up and the west sinks down; 
the west rises up and the east sinks down; 
the south rises up and the north sinks down; 
the north rises up and the south sinks down; 



the middle rises up and the ends sink down; 
and the ends rise up and the middle sinks down. 

And there in the capital DTpavatT, many hundreds of thousands of 
beings made offerings of flowers, incense, and perfume. Sumati and the 
girl, holding their waterlilies, also followed the perfectly awakened 
DTpankara. But they were engulfed by a great mass of people who wanted 
to honor him with offerings, and they couldn’t get close to the Blessed 
One. Then the Blessed One reflected, “The young brahman Sumati will 
earn more merit than this great mass of people.” With this in mind, he 
magically created a great tempest of wind and rain. The crowd began to 
disperse. 

Given room, the young brahman Sumati saw the Blessed One—a sight 
one never tires of seeing—and was filled with intense faith. Filled as he 
was with faith, he tossed those five waterlilies toward the Buddha. The 
perfectly awakened Lord DTpankara then exercised his power so that those 
waterlilies circled his head like a small wagon wheel.Wherever he went, 
it would follow. Wherever he stood, it would remain. 

Seeing all this, the girl was filled with faith, and she tossed her two 
waterlilies toward the Blessed One. The Blessed One exercised his power 
as before so that those two waterlilies circled near his ears, also like small 
wagon wheels. 

Now because of that tempest of wind and rain, that place became 
muddy. So the young brahman Sumati then approached the Lord Buddha, 
[252] and at that muddy place in front of the Blessed One, he spread out 
the locks of his matted hair^^ and uttered this verse: 

If I am to become a buddha for the sake 
of awakening others, O awakener to wisdom, 
may you tread with your feet on my matted hair, 
which will bring an end to birth and old age.^^ 

Then the perfectly awakened DTpankara placed his feet on the matted 
hair of the young brahman Sumati. Meanwhile the young brahman Mati, 
who was standing close behind Sumati, angrily addressed Lord DTpankara: 


“Hey! Look here! The perfectly awakened DTpahkara tramples on the 
matted hair of the young brahman Sumati with his feet, just like an 
animal.” 

Then the perfectly awakened DTpankara made this prediction about the 
young brahman Sumati: 

You will be freed from human existence, liberated,^'^ 
powerful, a teacher for the benefit of the world, 

r f 

the scion of the Sakyas with the name Sakyamuni, 
best in the three worlds and a light for the universe. 

At that very moment when the perfectly awakened DTpankara made 
this prediction about the young brahman Sumati, Sumati rose up into the 
air the height of seven palm trees. Then his matted hair fell off, and even 
more impressive matted hair appeared in its place. A large crowd of 
people saw him hovering in midair, and upon seeing him, they made this 
fervent aspiration: “When he attains supreme knowledge, may we be his 
disciples.” 

The girl also made a fervent aspiration: 

“Whenever you make a fervent aspiration, 
taking the Buddha as your guide, 

I shall be there as your wife, 
a constant companion in the dharma. 

When you are perfectly awakened, 
the best instructor in the world, 
at that time, when it comes, 

I will be your disciple.” 

Seeing the young brahman floating in the air, 
hundreds and thousands of beings 
all long to be his disciples, 
in that time still to come. 


[And they said,] 

“When you are perfectly awakened, 
the best guide in the world, 
at that time, when it comes, 
we’ll be your disciples.” [253] 

After the perfectly awakened DTpahkara had made his prediction about 
the young brahman Sumati, King DTpa took hold of the matted hair that 
had fallen from Sumati’s head. 

“Give his matted hair to me,” King Vasava said. 

Then King DTpa gave it to him. King Vasava took it and counted the 
hairs—there were eighty thousand. 

“My lord, give each of us a single hair,” the ministers said to King 
Vasava. “We will make shrines for them.” So the king gave each of those 
officials a single hair. The ministers then went back to their respective 
territories and established shrines for them. 

After it had been predicted that the young brahman Sumati would 
attain unsurpassed perfect awakening. King DTpa, King Vasava, and many 
townsmen and villagers offered all kinds of provisions in expectation of 
good things in the future. 

Meanwhile Sumati addressed the young brahman Mati: “It has been 
predicted that I will attain unsurpassed perfect awakening. What have you 
set your mind on?” 

“Sumati, I have been spiritually damaged,” he said. 

“How is that you’ve been spiritually damaged?” he asked. 

Then he said, “When the perfectly awakened DTpahkara trampled on 
your matted hair, I became angry and these words slipped out: ‘The 
perfectly awakened DTpahkara tramples on the matted hair of a learned 
brahman, just like an animal.’” 

“Come,” Sumati said to him. “Let’s go forth as monks in the presence 
of the Lord Buddha.” 

Then Sumati and Mati went forth as monks, following the teaching of 
the perfectly awakened DTpahkara. After Sumati had gone forth as a monk, 
he learned [the threefold collection of scripture known as] the Tripitaka 



and won the favor of the assembly of monks with his righteousness. The 
young brahman Sumati eventually died and passed away and was reborn 
among the gods of Tusita (Content). When the young brahman Mati died 
and passed away, he was reborn in the realms of hell. 

The Blessed One said, “King Vasava at that time and at that juncture is 
now King Bimbisara (Precious as Gold). Those eighty thousand ministers 
at that time and at that juncture are now these eighty thousand deities. 
Those people from DTpavatT [at that time and at that juncture are now 
these people of SravastT].^^ That girl is now none other than Yasodhara. 
Sumati is none other than me, who at that time was following the path of 
the bodhisattva. And Mati is none other than Dharmaruci. I saw 
Dharmaruci in that second incalculable age. [254] It is with reference to 
this that I said, ‘It’s been a long time [since we met], Dharmaruci. It’s 
been a very long time, Dharmaruci.” 

The Three Deadly Sins^^ 

After that time, in the third incalculable age, there arose in the world a 
perfectly awakened buddha named Krakucchanda (Destroyer of 
Sarnsara),^^ 

who was perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 

a teacher of gods and humans, 

a buddha, 

and a blessed one. 

[He stayed near the capital SobhavatT].^^ And in the capital there lived 
a great guildmaster. He brought home a girl from an appropriate family as 
his wife, and with his wife^^ he fooled around, enjoyed himself, and made 
love. From fooling around, enjoying himself, and making love with her, a 
son was born. 


Now the householder was a man of faith, and he had an instructor for 
his family who was a monk and an arhat. 

“This son of ours will bring us debt and take away our wealth,” the 
householder said to his wife. “I will go now, dear wife. ITl take my goods 
to another country as merchants do.”^*^ And so, driven by the greed that 
consumes merchants,^ ^ he took his goods and went far away. He wouldn’t 
return home for a long time.^^ 

In the meantime, his son grew up, and he was handsome, good-looking, 
and attractive. “Mom,” he asked his mother, “what is our traditional 
family business?”^^ 

“Son,” she said, “your father used to run a shop.” 

So the son then began to run a shop. As for his mother, she was 
tormented with desire for him, and began to think, “Is there any way for 
me to get rid of these desires without anyone knowing this about me?” 
Thinking it over, she came to this resolution: “Because of this desire for 
my son. I’ll make love with him. It’s only this way, by being with him, that 
I can rid myself of this lust.^^ And my relatives will never suspect it.” 
Then she invited over a madam,^^ fed her two or three times, and later 
offered her new clothes. 

The old woman asked her, “Why are you trying to get me to take 
kindly to you, doing all these nice things for me?” 

Now feeling confident, she said to the the old woman, “Madam, listen 
to my request.I am terribly tormented by desire. Have some affection 
for me. Find me a man, probably an insider, who people won’t suspect.” 
[255] 

“A man like that won’t be found here in this house,” the old woman 
said. “And there isn’t anyone who desires you who could enter without 
people becoming suspicious. Is there any such man to speak of?” 

“If there is no other man we can involve in such a plan,”^^ the 
merchant’s wife said to the old woman, “there is still my son.^^ People 
won’t be suspicious of him.” 

“How can you go in for making love with your son?” the old woman 
asked her. “It would be okay, though, for you to enjoy making love with 


another man.” 


“If no other man who is an insider is found,” the merehant’s wife said, 
“my son will do just fine.” 

“Do as you wish,” the old woman said. 

Then the madam came to that merchant’s son and asked, “Son, you’re 
young and handsome. Are you set up or not?”^^ 

“What are you saying?” he said to her. 

“You’re young and handsome,” the old woman said. “At this age, it 
would suit you to fool around, enjoy yourself, and make love with a young 
girl in the prime of her youth.^^ Why be deprived of sexual pleasure?” 

The merchant’s son heard the old woman’s proposal, but at heart he 
was shrinking from shame and modesty, and so he didn’t consent. 

The old woman spoke likewise to the boy a second time and a third as 
well. “There is a young girl tormented with desire for you,” she said. 

After being addressed a second time and a third as well, the merchant’s 
son said to the old woman, “Madam, did you say anything to the young 
girl about me?”^^ 

“I spoke to her about you,”^^ the old woman replied. “She didn’t 
consent readily to the situation.^^ The girl is extremely bashful and 
modest and won’t say anything. But she won’t cover her body 
completely.^^ In return, you shouldn’t make any effort to seek her out.”^^ 

“Where will we meet?” the merchant’s son asked the old woman. 

“In my house,” she replied. 

“Where is your house located?” he asked. 

The old woman gave him directions to her house. Then she went to the 
merchant’s wife and said, [256] “I got this boy of yours to agree. 

“Where will this meeting of ours take place?” she asked. 

“In my house.” 

Now when the boy finished his work, he went home. In due course he 
ate dinner, and then he said to his mother, “I’m going out. I’ll be sleeping 
at a friend’s house.” 

Then his mother gave him permission: “Okay, you can go.” 


Having received permission, the boy then went to the old woman’s 
house. After the boy arrived at her house, he waited for the time of 
lovemaking to come. In the nighttime, at that hour when forms can’t be 
recognized,^^ the merchant’s son’s mother went there, to that very house, 
to enjoy the pleasures of making love. And after going to that house at that 
odd hour when the shape of forms is not clearly seen,^^ she secretly began 
to enjoy making love with her son, which was wicked and illicit. And as 
the night wore away, after she had enjoyed making love, in the pitch-black 
darkness of the night, at that time when the shape of forms is not seen, she 
went back to her own home. As for the merchant’s son, after enjoying 
making love, at daybreak he went to his warehouse and took care of the 
family business. It went on like this a second time and a third as well. 

The boy continued enjoying making love there in the old woman’s 
house, and this routine of their lovemaking went on in the same way for a 
long time.^^ Meanwhile the boy’s mother began to think, “How much 
longer will I have to go to someone else’s house and in this way, without 
being seen, enjoy making love? Suppose I gradually let my son know 
about the true arrangement of our lovemaking. That way we could enjoy 
making love right here in our own house?”Having considered this, she 
went right to the old woman’s house and once again enjoyed making love 
with her son. Just as planned,^as the night wore away, at that time when 
it was pitch black, she put on the boy’s upper garment, left behind her own 
headscarf, and went back to her home. At daybreak the boy saw her scarf 
resting on the head of the bed. Not finding his own upper garment,he 
realized that her scarf was there in its place. Leaving it behind, he went to 
his warehouse, put on another set of clothes, and then went home. When he 
went there, he clearly saw that it was his own garment covering his 
mother’s head. [257] Seeing this, he asked his mother, “Mother, how did 
this garment come to be on your head?” 

“Am I still your mother, even now?” she asked. “Considering that 
you’ve been satisfying your own desires with me for such a long time, am 
I still your mother, one and the same, even now?” 

When the merchant’s son heard his mother say such things, he was 
stunned and shocked, and collapsed on the ground. Then his mother 
splashed him with some water from a pot. Even after the boy was splashed 


with water, it took him a long time to come back to his senses. Then his 
mother consoled him, “Why are you so depressed? Listen to what I have to 
say and compose yourself. Don’t despair.” 

“Why shouldn’t I be depressed or confused!”^^^ the boy said to her. 
“I’ve done something so evil.” 

“Don’t create stressfor yourself about this,” she said to him. 
“Women are like a path, for whichever one a father travels, a son also 
travels the very same one. The son is not faulted for following the path, 
and it’s the same thing with regard to women.Women are also like 
fords, for whichever ford a father bathes in, a son also bathes in the same 
one. The son is not faulted for bathing in it, and it’s the same thing with 
regard to women. In the border areas, it’s very common that whomever a 
father approaches for illicit sex, the son also approaches the same 
woman.” 

In this way, his mother’s many passionate wordsassuaged the 
merchant’s son’s grief, and he began to take great pleasure, over and over 
again, in that sinful, illicit behavior with his mother. 

Then the guildmaster sent a letter back to his house. “Dear wife,” it 
said, “gather your strength and rest assured. Shortly after you receive this 
letter, I will be returning home.” 

When the merchant’s wife heard the content of the letter, she became 
dejected and began to think, “For a long time I was looking forward to his 
return. Then he didn’t come. It’s only now, with things going as they are, 
when I’m already making love with my son, that he is going to return. Is 
there any way that I can have him killed before he arrives here?” After 
giving it some thought, she called on her son and said, “Your father has 
sent a letter saying that he is coming home.^*^^ [258] Do you know what 
we should do now? Go, arrange for your father’s death before he arrives 
here.” 

“How could I kill my own father?” he asked. 

When he wouldn’t dare murder his own father, his mother spoke to 
him repeatedly with rousing words. Being addressed with these stirring 
words and being addicted to sexual pleasures, he finally resolved to kill 
his father. 


I say, there is no evil act that a person who indulges in sexual pleasures 
won’t commit. 

“How should I kill him?” he asked. 

“I’ll make all the arrangements,” she said. With that said, she took 
poison, mixed it with flour, and made some mandflaka cakes. She also 
made some others without poison. Then she called the boy and said, “Go. 
These are the poisonous mandllakacdikQS, and these are the ones without 
poison. Take them, go to your father, and when he is confidently eating 
together with you, offer him the poisonous mandflaka cakes, and eat the 
ones without poison yourself.” 

Then the boy took the mandflaka cakes and departed, along with the 
man carrying the letter. When he approached his father, his father saw that 
his son was handsome, attractive, and powerful, and he was very happy. He 
asked about his health, and then said to the merchants there, “This, 
gentlemen, is my son.” 

When the boy was sure that his father fully recognized him, he said to 
his father, “Father, Mother sent some mandflaka cakes as a gift. You 
should eat them.” 

While he was eating with his father off the same plate, he gave his 
father the poisonous mandflaka cakes and ate the ones without poison 
himself. His father ate those poisonous mandflaka cakes and promptly 
died. Though his father’s life had now come to an end, no one considered 
or suspected that the boy had done anything wrong. Later, after those 
merchants who were his dear and loving friends had finished grieving, 
they gave the boy whatever goods, gold, and valuables^that the 
merchant possessed. The boy took the goods, gold, and valuables that 
belonged to his father and then went back home. 

After he returned home,^^^ his mother continued having secret and 
illicit sex with him, her son, but she was never satisfied. And in that 
unsatisfied condition, she said to her son, “How long will we [259] have to 
make love in secret like this? We really should leave this place, go to some 
other place, and live happily, declaring ourselves husband and wife, openly 
and without inhibitions.” 


So the two left their home, leaving behind their friends, relatives, and 
relations, and leaving those maids, servants, and workers who had long 
served them. They took what they could of their wealth, gold, and 
valuables, and went to another district. After going there, they openly 
declared themselves in the region as husband and wife and settled down, 
enjoying the pleasure of making love. 

Then, one day, an arhat monk journeying through the region arrived at 
that town. While wandering there for alms, he came and sat down in the 
marketplace. There he saw the boy carrying on business as merchants do. 
Seeing him, he offered greetings, they conversed, and then he said, “Is 
your mother well?” When the boy heard the arhat say such a thing, his 
mind snapped. Fearful because of his own terrible act, he began to think, 
and after giving it some thought,^he went and informed his mother, “An 
ascetic has arrived here—it’s the one who used to come to our house. Now 
that he’s here in town, he’ll recognize you and think, ‘She is the boy’s 
mother.’ But we’re well known here as husband and wife. How can he be 
killed?” 

Then the two decided: “We’ll invite him to our home for a meal, and 
while he’s eating, we’ll kill him.”^^^ Having thought this over, they invited 
that arhat monk into their home for a meal and began to feed him. The boy, 
carrying a concealed knife, fed the arhat, with the help of his mother. He 
then made sure that there was no one else in the house. After the arhat 
monk had finishing eating, he left the house and walked away 
unsuspectingly. Then the boy watched him unsuspectingly walking away 
from the house, and getting behind him as he departed, he plunged the 
knife into the arhat’s body and took his life. 

Sexual pleasure is like salt water. The more you indulge in it, the more 
your thirst increases. 

While the boy’s mother was behaving illicitly with her son, she was 
also having a secret love affair with a guildmaster’s son in town. [260] She 
became obssessed with those illicit pleasures. The boy came to know of 
her affair. 

“Mom,” he said to his mother, “refrain from such sin.” But her mind 
was so attached to that guildmaster’s son that even when she was asked a 


second time and a third as well, she didn’t refrain. Then, unsheathing his 
sword, the boy killed his mother. 

After he had committed his third deadly sin, deities announced 
throughout the region, “This boy is a sinner! He has killed his father, he 
has killed an arhat, and he has killed his mother. He has committed three 
deadly sins. These deeds, once performed and accumulated, lead to the 
sufferings of hell.” 

When the townspeople heard this, they banished him from town. After 
he was banished from town, he began to think, “There must be some 
expiation from this in the Buddha’s order.” He contemplated the 
possibilities. “I’ll go now. I’ll go forth as a monk.” He went to a 
monastery, approached a monk, and said, “Noble one, I would like to be 
initiated as a monk.” 

The monk asked, “You haven’t killed your father, have you?” 

“Yes, I killed my father,” he said to the monk. 

Then he asked, “Have you killed your mother?” 

“Yes, noble one,” he said. “I killed my mother,” 

Then he asked, “Have you killed an arhat?” 

“I killed an arhat as well,” he said. 

“Committing any single one of these actions,” the monk said to him, 
“would make you unworthy of initiation, let alone all of them combined. 
Go away, my son. I won’t initiate you.” 

Then the man^^^ approached another monk and said, “Noble one, I 
would like to be initiated.” That monk also asked the same series of 
questions and then refused him. Then he went to another monk and in just 
the same way requested initiation. That monk also asked the same series 
of questions and then, likewise, refused him. After he had requested 
initiation a second time and a third as well, and the monks would not 
initiate him, he became angry and began to think, “I request initiation, 
which is there for everyone, yet I don’t receive it.” 

Then, when the monks were asleep, he set that monastery on fire. [261] 
After setting that monastery on fire, he went to another monastery. There 
too he went and approached the monks and requested initiation. They also 
asked the same series of questions and then refused him. With his mind 


full of hate, he likewise started another fire there. In that monastery too, 
many monks, both students and masters, were burned. As he eontinued in 
this way, burning many monasteries, word about him spread all over: 
“Such and such a man, a doer of evil deeds, not receiving initiation from 
monks, sets fire to their monasteries and burns those monks alive.” 

Meanwhile the man set off for another monastery. In that monastery 
there lived a monk with the character of a bodhisattva who knew the 
Tripitaka, the threefold collection of scripture. He heard that a man, a doer 
of truly evil deeds, was coming there, so the monk went out to meet the 
man before he arrived at the monastery. Approaching the man, he said, 
“Friend, what’s the problem?” 

“Noble one,” the man said to him, “I can’t take initiation as a monk.” 

“Come, my son,” the monk said to him, “I will initiate you.” 

Thereafter the monk shaved the man’s head and offered him ochre 
robes. 

“Noble one,” the man said, “administer the precepts to me.” 

“What use are the precepts to you?” the monk replied. “All the time 
just say, ‘Praise to the Buddha! Praise to the dharma! Praise to the 
community! Then the monk began to give that man instructions in the 
dharma. “You have committed such-and-such evil deeds. So if you ever 
hear the word buddha, you must remain mindful of this.”^^^ 

Then that monk who knew the Tripitaka died and passed away and was 
reborn among the gods. That man also died and passed away. He was 
reborn in the realms of hell. 

“What do you think, monks?” the Blessed One said. “That monk who in 
the past knew the Tripitaka was none other than me at that time and at that 
juncture. That being who was the doer of evil deeds, killing his mother, 
father, and an arhat, was none other than Dharmaruci. I saw Dharmaruci in 
that third incalculable age. It is with reference to this that I said, ‘It’s been 
a long time [since we met], Dharmaruci. [262] It’s been a very long time, 
Dharmaruci. It’s been an incredibly long time, Dharmaruci.’ Monks, for 
three incalculable ages while I fulfilled the six perfections and performed 
hundreds of thousands of difficult deeds to earn unsurpassed perfect 


awakening, Dharmaruci spent most of that time in the realms of hell and 
in the animal realm.” 

This was said by the Blessed One. With their minds uplifted, the 
monks rejoiced at the words of the Blessed One. 

So ends the Dharmaruci-avaddna, the eighteenth chapter in the 
glorious Divy avaddna. 



19. The Story of JyOtiska 
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JYOTISKA-AVADANA 


Subhadra, Bhurika, and the Nirgranthas 

T he Lord Buddha was staying in the city of Rajagrha at the bamboo 
grove in Kalandakanivapa (Squirrel Feeding Place). In the city of 
Rajagrha there lived a householder named Subhadra (Very Good 
Man), who was rich, wealthy, and prosperous and who had great faith in 
the Nirgranthas. He brought home a girl from an appropriate family as his 
wife, and with her he fooled around, enjoyed himself, and made love. 
After some time, from fooling around, enjoying himself, and making love, 
his wife became pregnant. 

Now one morning the Blessed One got dressed, took his bowl and robe, 
and entered Rajagrha for alms. While he was wandering through Rajagrha 
for alms, he approached the home of the householder Subhadra. The 
householder Subhadra saw the Blessed One from a distance, and upon 
seeing him, he took his wife and approached the Blessed One. Having 
approached, he said this to him: “Blessed One, my wife here is pregnant. 
What will she give birth to?” 

“Householder,” the Buddha said, “she will give birth to a boy. He will 
make the family shine; he will experience divine-like^glory as a result 
of his actions; and he will go forth as a monk in my order, where by 
ridding himself of all defilements, he will directly experience arhatship.” 

Then the householder filled the Blessed One’s bowl with hard and soft 
foods, both fresh and fine. The Blessed One, in turn, wished him good 
health, took his almsfood, and departed. [263] 

Meanwhile, not very far from the householder stood [a non-Buddhist 
ascetic named] Bhurika (Clever). He reflected, “If even one household 



gives me alms, the ascetic Gautama goes and converts it! I’ll go and see 
what the ascetic Gautama has predicted.” So he went there and said, 
“Householder, has the ascetic Gautama come here?” 

“Yes, he’s come.” 

“What did he predict?” 

“Noble one, I showed him my wife and asked him what she will give 
birth to. He said that she will give birth to a boy; that he will make the 
family shine; that he will experience divine-like glory as a result of his 
actions; and that he will go forth as a monk in his order, where by ridding 
himself of all defilements, he will directly experience arhatship.” 

Now Bhurika was an expert in making astrological calculations.He 
took a piece of chalk and began to calculate. He saw that everything would 
happen just as the Blessed One had predicted. “If I verify all this,” he 
reflected, “the householder will have even greater faith^^^ in the ascetic 
Gautama. Some of what he said should be affirmed and some rejected.” 
With this in mind, he began to wring his hands and make a face. 

“Noble one,” the householder Subhadra said, “why are you wringing 
your hands and making a face?” 

“Householder,” he said, “some of what has been said is true and some 
false.” 

“Noble one, what part is true and what part false?” 

“Householder, he said that your wife will give birth to a son. Here he 
tells the truth. It is also true that the boy will make the family shine. His 
name will be Agrajyoti (Highest Light).But this being is ill fated. As 
soon as he is born, he will cause your family to burn in flames. The ascetic 
Gautama also said that he will experience divine-like glory as a result of 
his actions. This is false. Householder, have you ever seen any human 
being experience divine-like glory as a result of his actions? In addition, 
he said that he will go forth in his order. This is true. When he has no food 
and no clothing, he will certainly go forth as a monk under the ascetic 
Gautama. That he will rid himself of all defilements and thereby directly 
experience arhatship—this is false. The ascetic Gautama hasn’t rid himself 
of all defilements and directly experienced arhatship, so how will it 
happen for your son?” 


Subhadra became dejected. “Noble one,” he said, “what should I do 
next?” 

“Householder,” Bhurika said, “those of us who’ve gone forth as monks 
are constrained by religious vows,^^^ but you’ll know what to do.” With 
that said, he departed. 

Subhadra reflected, [264] “The boy must be gotten rid of altogether.” 
With this in mind, he began to administer the remedy. But that being was 
in his final existence, [destined to be reborn no more]. 

“This will be the remedy for him,” he thought, as he began to push on 
the left side of his wife’s stomach. The fetus then went to the right side. 
Then Subhadra began to push on the right side of her stomach. It went to 
the left side. 

Now it is impossible and inconceivable that a being in his final 
existence would leave course and die before his corruptions were 
destroyed. 

Meanwhile, as her stomach was being pushed on, the householder’s 
wife began to wail. The neighbors heard and came quickly. 

“Friends,” they asked, “why is the householder’s wife crying out?” 

“She’s pregnant,” Subhadra said. “It must be time for her to give 
birth.” 

Then the neighbors departed, and Subhadra reflected, “I can’t force her 
to miscarry here. I’ll bring her to the forest.” So he led her to the forest, 
where he attacked her and she died.^^^ Then he brought her back home 
secretly and told his friends, relations, relatives, and neighbors, “Friends, 
my wife has died.” They began to wail. Still wailing, they adorned a 
funeral bier with pieces of blue, yellow, red, and white cloth, put her on it, 
and brought her to the cremation ground known as STtavana (Cool Forest). 

When the Nirgranthas heard this, they were happy, satisfied, and 
delighted. They raised umbrellas and banners, and roaming through the 
roads, marketplaces, squares, and crossroads of the city of Rajagrha, they 
announced, “Listen, friends! The ascetic Gautama predicted that the 
householder Subhadra’s wife would give birth to a boy; that he would 
make the family shine; that he would experience divine-like glory as a 
result of his actions; and that he would go forth as a monk in his order. 


where by ridding himself of all defilements, he would directly experience 

f 

arhatship. But now she has died and been taken to the STtavana cremation 
ground. If a tree has no roots, how will it have branches, leaves, and 
fruit?” 

Meanwhile there is nothing that lord buddhas do not know, see, realize, 
and understand. It is a law of nature that lord buddhas have great 
compassion, 

they are intent on doing good deeds for mankind, 
they have a single guardian [which is mindfulness], 
they abide in the meditative states of tranquility and insight, 
they are expert in the three objects for self-control, 
they have crossed the four floods [of corruptions], 
they have planted the soles of their feet on the [four]^^^ bases of 
success, 

they have long since developed an expertise in the four means of 
attracting beings to the religious life, 
they are confident with the four confidences, [265] 
they have destroyed the five [bad] qualities, 
they have crossed over the five realms of existence, 
they have acquired the six [good] qualities, 
they have fulfilled the six perfections, 
they reside alone, 

they are replete with the flowers of the seven factors of awakening, 
they are teachers of the eightfold path, 

they are expert in attaining the nine successive states of quiescence 
meditation, 

they are powerful with the ten powers, 
they have fame that fills up the ten directions, 
and they are superior to the thousand gods who have control over 
others. 

As lord buddhas observe the world with their buddha vision, three 
times in the night and three times in the day, knowledge and insight arise 


as to the following: 

Who will get worse? 

Who will get better? 

Who will encounter trouble? 

Who will encounter difficulty? 

Who will encounter danger? 

Who will encounter trouble, difficulty, and danger? 

Who is inclined toward a terrible realm of existence? 

Who is drawn toward a terrible realm of existence? 

Who is disposed toward a terrible realm of existence? 

Whom shall I lift up from a terrible realm of existence and establish 
in heaven and liberation? 

For whom with roots of virtue unplanted shall I plant them? 

For whom with roots of virtue already planted shall I cause them to 
mature? 

For whom with roots of virtue already matured shall I cause them to 
be released? 

And it is said. 

Although the sea, home to monsters, 
may allow the time of the tides to pass, 
the Buddha never allows the time to pass 
for training his beloved children. 

Then in a certain place the Blessed One displayed his smile. 

The Buddha’s Smile 

Now it is a law of nature that whenever lord buddhas manifest their 
smiles, rays of blue, yellow, red, and white light emerge from their 
mouths, some going downward and some going upward. Those that go 
downward enter various hells^^^—SanjTva (Reviving), Kalasutra (Black 


Thread), Sarnghata (Crushing), Raurava (Shrieking), Maharaurava (Loud 
Shrieking), Tapana (Heat), Pratapana (Extreme Heat), Avici (Ceaseless 
Torture), Arbuda (Blistering), Nirarbuda (Blisters Bursting), Atata 
(Chattering Teeth), Hahava (Ugh!), the Huhuva (Brrrl), Utpala (Blue 
Waterlily), Padma (Lotus), and Mahapadma (Great Lotus). Becoming cold, 
they descend into the hot hells, [and becoming hot, they descend into the 
cold hells.] In this way, those rays of light alleviate the particular 
torments of those beings who dwell in these various hells. And so they 
think, “Friends, have we died and passed away from this place? Have we 
been reborn somewhere else?” 

Then, in order to engender their faith, the Blessed One manifests a 
magical image of himself. Seeing this magical image, they think, 
“Friends, we haven’t died and passed away from this place, nor have we 
been born someplace else. Instead, it’s this person who we’ve never seen 
before; it’s by his power that our particular torments are alleviated.” 
Cultivating faith in their hearts toward this magical image, they cast off 
that karma still to be suffered in these hells [266] and take rebirth among 
gods and humans, where they become vessels for the [four noble] truths. 

Those rays of light that go upward enter the various divine realms— 
Caturmaharajika (Four Groups of the Great Kings), Trayastrirnsa (Thirty- 
Three), Yama (Free from Conflict), Tusita (Content), Nirmanarati 
(Delighting in Creation), Paranirmitavasavartin (Masters of Others’ 
Creations), Brahmakayika (Brahma’s Assembly), Brahmapurohita 
(Brahma’s Priests), Mahabrahmana (Great Brahma), ParTttabha (Limited 
Splendor), Apramanabha (Immeasurable Splendor), Abhasvara (Radiant), 
ParTttasubha (Limited Beauty), Apramanasubha (Immeasurable Beauty), 
Subhakrtsna (Complete Beauty), the Anabhraka (Unclouded), the 
Punyaprasava (Merit Born), Brhatphala (Great Result),Atapa (Serene), 
Sudrsa (Good-Looking), Sudarsa (Clear Sighted), and finally Akanistha 
(Supreme). There they proclaim the truth of impermanence, suffering, 
emptiness, and no-self. And they utter these two verses: 

Strive! Go forth! 

Apply yourselves to the teachings of the Buddha! 

Destroy the army of death 


as an elephant would a house of reeds. 

Whoever diligently follows 
this dharma and monastic discipline 
will abandon the endless cycle of rebirth 
and put an end to suffering. 

Then those rays of light, having circulated through the billionfold 
world-system, come together directly behind the Blessed One. 

In this case, those rays of light vanished into the Blessed One’s mouth. 

The venerable Ananda then respectfully cupped his hands together and 
addressed the Blessed One: 

A bundle of diverse light rays, 
variegated with a thousand colors, 
comes forth from your mouth. 

They illuminate every direction, 
as though the sun were rising. 

And he uttered these verses: 

Without pride, free from grief and passion, 
buddhas are the cause of greatness in the world. 

Not without reason do victors, defeaters of the enemy, 
display a smile, white like the conch or lotus root. 

O you who are resolute, an ascetic, and an excellent victor, 
you know at once with your mind the desires of your listeners. 
Destroy their doubts that have arisen, O best of sages, 
with words excellent, enduring, and virtuous. [267] 

Resolute awakened ones, 

those with the patience of an ocean or great mountain, 
do not display a smile without reason. 

Masses of people yearn to hear why it is 


that masters display a smile. 


“It is so, Ananda,” the Blessed One said. “It is so. Perfeetly awakened 
tathagatha arhats do not manifest a smile, Ananda, without proper eause 
and reason. Ananda, go and inform the monks as follows: ‘The Tathagata, 
monks, wants to travel to a eremation ground. Whoever among you is 
eager to travel to a cremation ground with the Tathagata should take up his 
robes.’” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request, and then he announced to the monks, “Venerable 
ones, the Tathagata wants to travel to a cremation ground. Whoever among 
you is eager to travel to a cremation ground with the Tathagata should take 
up his robes.” 

“Yes, venerable one,” all the monks replied in consent, and then they 
approached the Blessed One. 

Now the Blessed One was self-controlled and his followers were 
self-controlled, 

he was calm and his followers were calm, 
he was liberated and his followers were liberated, 
he was confident and his followers were confident, 
he was disciplined and his followers were disciplined, 
he was an arhat and his followers were arhats, 
he was without attachment and his followers were without 
attachment, 

and he instilled faith and his followers instilled faith. 

He was like a bull surrounded by a herd of cows, 

like a royal elephant surrounded by a herd of elephant cubs, 

like a lion surrounded by a pack of wild animals, 

like a royal goose surrounded by a gaggle of geese, 

like an eagle surrounded by a flock of birds, 

like a learned brahman surrounded by an assembly of students, 

like an eminent doctor surrounded by a group of patients, 

like a warrior surrounded by a troop of soldiers. 



like a guide surrounded by a group of travelers/ 
like a caravan leader surrounded by a company of merchants, 
like a guildmaster surrounded by townspeople, 
like a vassal king surrounded by a cabinet of ministers, 
like a wheel-turning king surrounded by a thousand sons, 
like the moon surrounded by a constellation of stars, 
like the sun surrounded by thousands of rays, 
like the great king Dhrtarastra surrounded by a group of celestial 
musicians, 

like the great king Virudhaka surrounded by a group of 
kumbhandas,^^"^ 

like the great king Dhanada surrounded by a group of yaksas, 

like Vemacitri surrounded by a group of antigods, 

like Sakra surrounded by a group of gods, 

and like Brahma surrounded by the gods of Brahmakayika. 

He was like an ocean but calm, 
like a cloud but full of water, 

and like a mighty elephant but without pride or passion. 

His senses were well restrained, [268] 

his deportment and demeanor were unflappable, 

he was adorned with the thirty-two marks of a great man, 

and his body was radiant with the eighty minor marks. 

His form was adorned with a halo extending an arm’s length, 
his brilliance was greater than a thousand suns, 
and like a mountain of jewels that moved, he was beautiful from 
every side. 

He was endowed with the ten powers, 
the four confidences, 

the three special applications of mindfulness, 
and great compassion. 


Showdown at the Sltavana Cremation Ground 

The Blessed One, surrounded by great diseiples sueh as Ajnata Kaundinya, 
Asvajit, Baspa, Mahanama, Bhadrika, Sariputra, Maudgalyayana, Kasyapa, 
and Yasahpurna, and together with a large eommunity of monks and many 
hundreds of thousands of beings, set out for the great cremation ground 
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known as Sltavana. Knowing that there are eighteen benefits in traveling 
with a buddha,^^^ many hundreds of thousands of deities followed close 

r 

behind the Blessed One. And then, in the direction of the Sltavana, winds 
began to blow. 

In the meantime, two young boys, a brahman and a ksatriya, left 
Rajagrha and began to play. The ksatriya boy was immersed in faith, but 
not so the brahman boy. 

“Friend,” the brahman boy said to the ksatriya boy,^^^ “the Blessed 
One predicted that the householder Subhadra’s wife would give birth to a 
boy; that he would make the family shine; that he would experience 
divine-like glory as a result of his actions; and that he would go forth as a 
monk in his order, where by ridding himself of all defilements, he would 
directly experience arhatship. But now the householder Subhadra’s wife 
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has died. She has met her end and been taken to the Sltavana cremation 
ground. I hope the Blessed One hasn’t spoken falsely.”^^^ 

Then the ksatriya boy uttered this verse: 

The sky with the moon and stars may fall down, 
the earth with its mountains and forests may fly away, 
the water of vast oceans may dry up, 
but great seers never speak falsely. 

“Friend, if that’s the case,” the brahman boy said, “let’s go^^^ to the 
great Sltavana cremation ground and see.” 

“Yes, my friend. Let’s go.” 

Then the two set out. 

At that time the Blessed One was also leaving Rajagrha. The ksatriya boy 
saw the Blessed One from a distance, and upon seeing him, he uttered 


these verses:[269] 


Though surrounded by crowds of people, 
this humble sage proceeds without anxiety. 

Surely he will crush the rival teachers 
and roar^^*^ the highest roar of the lion. 

These winds, cool like snow dust,^"^^ 
eagerly blow toward STtavana. 

Many gods must be going 

r 

to see the miracle of Sakyamuni. 

King Bimbisara (Precious as Gold) heard that the Blessed One had 
predicted that the householder Subhadra’s wife would give birth to a boy; 
that he would make the family shine; that he would experience divine-like 
glory as a result of his actions; and that he would go forth as a monk in his 
order, where by ridding himself of all defilements, he would directly 
experience arhatship. And he heard that now the householder Subhadra’s 
wife had died; that she had met her end and been taken to the STtavana 
cremation ground; and that the Blessed One, along with the community of 
his disciples, had also set off for STtavana. Hearing this, it occurred to him, 
“The Blessed One wouldn’t go to STtavana without a reason. No doubt the 
Blessed One will want to perform a great feat in connection with the 
householder Subhadra’s wife to gain new disciples. I’ll see for myself” 
So, surrounded by the women of the palace, and by princes, ministers, 
townspeople, and villagers, he set out from Rajagrha. 

The ksatriya boy saw the king of Magadha, Srenya Bimbisara, from a 
distance, and upon seeing him, he uttered this verse: 

Since Srenya himself, the king of Magadha, 
has left Rajagrha with his entourage, 
in my heart I am sure of this— 
many people will soon be uplifted. 


When the crowd of people saw the Blessed One, they made way for 
him. The Blessed One, with a smile on his face, entered the large crowd. 
When the Nirgranthas saw the Blessed One with a smile on his face, they 
reflected, “Since the ascetic Gautama has entered this large crowd with a 
smile on his face, that beingmust not have died.” They spoke to the 
householder Subhadra. 

“Householder,” they said, “perhaps that ill-fated being didn’t pass 
away.” [270] 

“Noble one, if that’s the case,” he said, “what should I do next?” 

“Householder,” they said, “we’re constrained by religious vows,^"^"^ but 
you’ll know what to do.” 

The householder then placed his wife on the funeral pyre and set it 
ablaze. Her entire body burned except for the area around her stomach. 
Then her stomach split open and a lotus appeared. Sitting on top of the 
pericarp of the lotus was a young boy who was handsome, good- 
looking, and attractive. Seeing him, many hundreds of thousands of beings 
were filled with awe. The Nirgranthas, in turn, had their pride and 
arrogance destroyed, as well as their influence. 

Then the Blessed One said to the householder Subhadra, “Householder, 
take the boy.” The householder began to scan the faces of the Nirgranthas. 

“Householder,” they said, “if you enter this burning pyre, you’ll be 
completely consumed.” 

The householder Subhadra wouldn’t accept^^^ the boy. 

Then the Blessed One addressed [the doctor,] JTvaka Kumarabhuta 
(Forever Young). “JTvaka, take the little boy.” 

JTvaka reflected, “It is impossible and inconceivable that the Blessed 
One would order me to do something that isn’t right. I’ll take him.” 
Without doubt or hesitation, he plunged into the funeral pyre and took the 
boy. 


As he plunged into the pyre at the Victor’s command 
and accepted^^^ the young boy, enveloped in flames, 
the fire, through the Victor’s great power. 


at once became cool like snow dust. 


Then [the Blessed One]^^^ said this to Jivaka Kumarabhuta: “Jivaka, 
you aren’t hurt or injured, are you?” 

“Bhadanta,” he said, “I was born in a palace, and I’ve grown up in a 
palace, but I’ve never known such coolness, not even from gosTrsa 
sandalwood [paste], like I felt in this funeral pyre that the Blessed One 
transformed with his power.” 

Then the Blessed One addressed the householder Subhadra. 
“Householder, take the boy now.” 

The householder, however, was under the influence of false views, so 
he didn’t comply. Again he scanned the faces of the Nirgranthas. 

“Householder,” they said, “this being is extremely ill-fated. He wasn’t 
even burned by this all-consuming fire. What more is there to say? If you 
take him into your home now, you’ll surely bring it to ruin,^^^ and you’ll 
die.” 

There is no love equal to that which one has for oneself. [271] The 
householder didn’t aceept the boy. 

Then the Blessed One addressed King Bimbisara: “Your majesty, take 
the boy.” 

With excitement. King Bimbisara stretched out his hands and took 
him.^^^ He then looked all around and asked, “Blessed One, what should 
this boy’s name be?”^^^ 

“Your majesty, since this boy was delivered from the middle of a fire, 
let the boy’s name be Jyotiska (Fiery One).” 

And so he was given the name Jyotiska. 

Then the Blessed One, knowing the inclinations, propensities, makeup, 
and nature of that crowd of people, gave them a discourse on the dharma 
such that when they heard it, many hundreds of beings attained great 
distinction. Some directly experienced the reward of the stream-enterer; 
some the reward of the once-returner; some the reward of the nonreturner; 
and some, by ridding themselves of all defilements, directly experienced 
arhatship. Some produced roots of virtue for the weak and medium levels 
of the heat stage, the summit stage, and the tolerance stage. Some set their 


minds on attaining awakening as a disciple, some awakening as a solitary 
buddha, and some unsurpassed perfect awakening. Some accepted the 
taking of the refuges, and others the precepts. Almost the entire assembly 
became favorably inclined toward the Buddha, drawn toward the dharma, 
and well disposed toward the community. 

Jyotiska and His Paternity 

King Bimbisara gave the boy Jyotiska over to eight nurses—two shoulder 
nurses, two wet nurses, two nursemaids, and two playtime nurses. Raised 
by these eight nurses, who nourished him with milk, yogurt, fresh butter, 
clarified butter, buttercream, and other special provisions that were very 
pure, he grew quickly like a lotus in a lake. 

During this time, Jyotiska’s maternal uncle had taken his goods and 
gone abroad. There he heard that his sister had become pregnant; that the 
Blessed One had predicted that she would give birth to a boy; that he 
would make the family shine; that he would experience divine-like glory 
as a result of his actions; and that he would go forth as a monk in his order, 
where by ridding himself of all defilements, he would directly experience 
arhatship. He disposed of his goods, took the goods that he received in 
exchange, and came to Rajagrha. Then he heard that his sister had died, 
and upon hearing this, he reflected, “The Blessed One [272] predicted that 
she would give birth to a boy; that he would make the family shine; that he 
would experience divine-like glory as a result of his actions; and that he 
would go forth as a monk in his order, where by ridding himself of all 
defilements, he would directly experience arhatship. I hope the Blessed 
One hasn’t spoken falsely.” So he went and questioned his neighbors: “I 
heard that my sister was pregnant; that the Blessed One predicted that she 
would give birth to a boy; that he would make the family shine; that he 
would experience divine-like glory as a result of his actions, and that he 
would go forth as a monk in his order, where by ridding himself of all 
defilements, he would directly experience arhatship. I was very pleased 
when I heard this, but now I hear that she has died, that she has met her 
end. I hope the Blessed One hasn’t spoken falsely.” 

Then the neighbors uttered this verse: 



The sky with the moon and stars may fall down, 
the earth with its mountains and forests may fly away, 
the water of vast oeeans may dry up, 
but great seers will never speak falsely. 

“The Blessed One hasn’t spoken falsely,” they said. “How eould the 
Blessed One speak falsely? It’s because your sister’s husband attacked her 
as he did that she died.^^^ The boy, however, possesses great magic and 
great power. He wasn’t burned by the fire. Even now he grows up in the 
palace. 

Jyotiska’s maternal uncle went to the householder Subhadra and said, 
“Householder, what you’ve done isn’t right.” 

“What did I do?” 

“Taken in by those Nirgranthas, you attacked my pregnant sister and 
she died.^^^ The boy, however, possesses great magic and great power. He 
wasn’t burned by the fire. Even now he grows up in the palace. But what’s 
done is done. Now it would be best if you take the boy in. If you don’t, 
we’ll throw you out of the community and make you an outcast.We’ll 
have your infamy proclaimed on the streets, roads, squares, and 
crossroads. We’ll say, ‘Our sister was killed by the householder Subhadra! 
He’s a killer of women! No one should speak to him!’ And then in the 
royal court we’ll bring about your ruin.” 

When the householder Subhadra heard this, he was distraught. He’d 
been rebuked, and he realized that he’d have to do as he’d been told. So he 
fell prostrate at the king’s feet and said, “My lord, my relatives have 
rebuked me. They say that it would be best if [273] I take the boy in, and 
that if I don’t take him in, they’ll throw me out of the community and 
make me an outcast. They’ll have my infamy proclaimed on the streets, 
roads, squares, and crossroads. They’ll say, ‘Our sister was killed by the 
householder Subhadra! He’s a killer of women! No one should speak to 
him!’ And in the royal court they’ll bring about my ruin. So please give 
the boy Jyotiska to me.”^^^ 

“Householder,” the king said, “I didn’t take the boy Jyotiska from you; 
he was entrusted to me by the Blessed One. If you want the boy, go to the 


Blessed One.” 

The householder Subhadra then went to the Blessed One. He fell 
prostrate at his feet and said, “Blessed One, my relatives reprimand me. 
They say that it would be best if I take the boy in, and that if I don’t take 
him in, they’ll throw me out of the community and make me an outcast. 
They’ll have my infamy proclaimed on the streets, roads, squares, and 
crossroads. They’ll say, ‘Our sister was killed by the householder 
Subhadra! He’s a killer of women! No one should speak to him!’ And in 
the royal court they’ll bring about my ruin. So please have the boy 
Jyotiska given to me.” 

The Blessed One reflected, “If Subhadra doesn’t get the boy Jyotiska, 
given the situation, he’ll cough up hot blood and die.” With this in mind, 
he addressed the venerable Ananda. “Ananda, go and offer my greetings to 
King Bimbisara. Then say this to him: ‘Your majesty, give the boy 
Jyotiska to the householder Subhadra. If the householder Subhadra doesn’t 
get the boy Jyotiska, given the situation, he’ll cough up hot blood and 
die.’” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he approached King Bimbisara and, having 
approached, said this to him: “Your majesty, the Blessed One offers you 
his greetings and says that your majesty should give the boy Jyotiska to 
the householder Subhadra. He says that if the householder Subhadra 
doesn’t get the boy Jyotiska, given the situation, he’ll cough up hot blood 
and die.” 

“Bhadanta Ananda,” the king said, “I pay homage to the Lord Buddha. 
I will do as the Blessed One instructs.” [274] 

Pleasantries were then exchanged, and the venerable Ananda departed. 

King Bimbisara then addressed the householder Subhadra. 
“Householder, I’ve raised this boy. He’s dear and beloved to me. I’ll give 
him up only on the condition that he comes to see me three times each and 
every day.” 

“Yes, my lord,” he said, “he’ll come to you. Who else would he come 
to see?” 



The king then adorned Jyotiska with all kinds of ornaments, placed 
him on the back of an elephant, and sent him off. 

Jyotiska and the Sandalwood Bowl 

Now it is common knowledge that a son doesn’t make a name for himself 
as long as his father is still alive. 

Time passed, and one day the householder Subhadra died. The boy 
Jyotiska was put in charge of the house. He developed faith in the Buddha 
and faith in the dharma and the community. He took refuge in the Buddha 
and took refuge in the dharma and the community. In that place where 
Subhadra killed his wife, he had a monastery built, filled it with all the 
necessary provisions, and offered it to the noble community of monks who 
arrived from all four directions. 

The place is also referred to by the elders in a sutra: “The Blessed One 
was staying in the city of Rajagrha in the Mrditakuksika Forest (Where a 
Woman’s Womb Was Squeezed). . 

Those servants of the householder Subhadra who had taken their goods 
and gone abroad heard that the householder Subhadra had died, that the 
boy Jyotiska was put in charge of the home, that he developed faith in the 
Buddha and faith in the dharma and the community, and that he had also 
taken refuge in the Buddha and taken refuge in the dharma and the 
community. They procured a bowl made of gosTrsa sandalwood, filled it 
with jewels, and offered it as a gift to the [new] householder Jyotiska. He, 
in turn, mounted it on top of a tall pillar. Then he had bells rung for the 
following proclamation: “No one is to retrieve this bowl of jewels using a 
rope, ladder, or hook.^^^ But whoever retrieves it using magical powers, 
whether he be an ascetic, a brahman, or one possessed of great magic or 
great power, may do with it as he likes.” 

Now some non-Buddhist renunciants got up very early the next 
morning and went to take their ritual baths in sacred waters.They saw 
the bowl full of jewels, and upon seeing it, they spoke to the householder 
Jyotiska. 

“Householder, what is this?” 


He explained the situation to them in detail. 

“Householder,” they said, “you have faith in the followers of that 
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ascetic from the Sakya clan. Let them retrieve it in this way.” With that 
said, they departed. 

Just then some very senior monks entered Rajagrha for alms. [275] 
They saw the bowl full of jewels, and they too asked the householder 
Jyotiska, “What is this?” 

He explained the situation to them in detail as well. 

“Householder,” they said, “why should we expose ourselves just for a 
bowl? The Blessed One has said that monks should live with their virtues 
concealed and their sins cleansed.”^^"^ And with that said, they departed. 

Meanwhile the venerable Dasabala (Possessing the Ten Powers) 
Kasyapa arrived there.“Householder, what is this?” he asked. 

Jyotiska explained to him just what had happened. 

The venerable Dasabala Kasyapa reflected, “I have spewed up, spit out, 
abandoned, and driven away a mass of defilements collected from time 
immemorial, and yet the householder challenges a person such as 
myself to make use of a magical power common even among heretics. I 
will fulfill this desire of his.” Stretching out his arm like the trunk of an 
elephant, he took the bowl. Having taken it, he went to the monastery. 
There he was addressed by the monks. 

“Elder, where did you get this bowl made of gosTrsa sandalwood?” 

He explained to them what had happened. 

“Elder,” the monks asked, “is it permissible for you to display your 
magical powers just for a bowl?” 

“Venerable ones,” he said, “it may be permissible and it may not. 
What’s done is done. What is there to do now?” 

The monks related this incident to the Blessed One. The Blessed One 
said, “A monk is not to display magical power in front of a lay person. 
Whoever does so commits a transgression. Furthermore, there are four 
bowls to be considered—those of gold, silver, beryl, and crystal. And there 
are four other bowls as well—those of brass, copper, bronze, and 
camphor. Regarding those first four bowls, if they haven’t yet been 


presented as an offering, then they shouldn’t be presented. And if they’ve 
already been presented, then they should be discarded. Regarding those 
latter four bowls, if these haven’t yet been presented as an offering, then 
they shouldn’t be presented. And if they’ve already been presented, then 
they should be used as containers for medicine. However, as for those that 
are most desirable, there are two kinds of bowls—those made of iron 
and clay.” 

Divine-Like Glory Appears 

One day, divine-like glory appeared to the householder Jyotiska. 

Now on the way between Rajagrha and Campa there is a customs 
house, and in it the customs officer had died. Thereafter he was reborn 
among the serpent yaksas.^^*^ He then appeared to his sons in a dream 
saying, “Sons, in this place build a yaksa abode for me, [276] and in it 
hang a bell. Whenever someone goes through without paying customs tax 
on his goods, the bell will clang until he is made to come back and pay 
up.”^^^ The sons told their relatives and relations about the dream, and at 
the right day, date, and time, they built a yaksa abode in that place and in it 
hung a bell. 

Meanwhile, in Campa there lived a certain brahman. He brought home a 
girl from an appropriate family as his wife. The brahman girl reflected, 
“My husband earns a living by doing this and that. I only eat. It isn’t right 
that I should be without a job.” So she went to the marketplace and bought 
some cotton. She worked it until it was soft, and then she spun it into 
thread. From that thread, a skilled weaver wove twin pieces of cloth that 
were worth thousands of kdrsapana coins. She then said to her husband, 
“Brahman, these twin pieces of cloth are worth thousands of kdrsapana 
coins. Take them and go to the marketplace. If anyone inquires, they 
should be sold for thousands of kdrsdpana coins. If not, you should 
declare, ‘This isn’t a real trading center!’ and then go somewhere else.” 

He took the twin pieces of cloth and went to the marketplace. No one 
was willing to spend thousands of kdrsdpana coins for them. “This isn’t a 


real trading center!” he declared. Then he placed the twin pieces of cloth 
inside the handle of his umbrella and set out with a caravan for Rajagrha. 

Eventually he arrived at the customs house. A customs officer taxed 
the caravan. The caravan paid its customs tax and set off. The bell began to 
ring. “Gentlemen,” the customs officers said, “since the bell is ringing, the 
caravan must not have been taxed correctly. Let’s tax it again.” They made 
the caravan return and once again they taxed it. 

“Nothing is left untaxed,” they thought, and yet the bell still rang. 
They had the caravan return once more and they inspected it. “There’s 
absolutely nothing!” 

The merchants from the caravan began to complain: “Do you want to 
rob us, making us return again and again?” The customs officers divided 
the caravan into two groups, and let one group go through. Those whom 
the brahman wasn’t among went ahead, but as the others went through, the 
bell began to ring as it had before. The customs officers examined them 
once again. They divided them into two groups, again and again, following 
the same procedure, until just the brahman remained. Then they grabbed 
him. 

“Look and see if I have anything,” he said. The customs officers 
examined everything and then released him. [277] The bell continued to 
ring. They then had the brahman return and said, “Hey brahman, speak up! 
We won’t force you to pay any customs tax, but the deity [in the yaksa 
abode] has made his presence known.” 

“Truthfully,” he said, “you won’t force me to pay?” 

“No, we won’t force you to pay.” 

He then took out the twin pieces of cloth from the handle of his 
umbrella and showed them to the customs officers. They were in awe. 

“friend, something like this belongs to the deity!” Then they unfolded 
one of the pieces of cloth and cloaked the deity with it. 

“You told me that you wouldn’t force me to pay any customs tax,” the 
brahman said, “and now you take away all my possessions!” 

“Brahman, we didn’t take anything,” they said. “This is a divine 
possession, so we have used it to cloak the deity. Now you can take it and 

go.” 



He took it back, once again placed it in the shaft of his umbrella, and 
set off. Eventually he arrived at Rajagrha. In the marketplace, he spread 
out those pieces of cloth and waited. There too no one who was willing to 
spend thousands of kdrsapana coins for the pair inquired about them. 
“Rajagrha isn’t a real trading center either!” he declared. 

Just then Jyotiska,^^^ who had left the palace mounted on the back of 
an elephant, was going through the middle of the marketplace on his way 
back home. He heard what the brahman had declared and said, 
“Gentlemen, why does this brahman declare that this isn’t a real trading 
center? Summon him. I shall ask him.” 

They summoned him. 

“Brahman,” Jyotiska said, “why do you declare that this isn’t a real 
trading center?” 

“Householder, these twin pieces of cloth are worth thousands of 
kdrsapana coins, but no one inquires about them.” 

“Bring them here,” he said. “Let me see them.” 

The brahman showed him the two pieces of cloth. 

“It’s just as you say,” Jyotiska said. “But one piece of material is used 
and one is unused. The value of the unused one is five hundred kdrsdpana 
coins. The used one is worth only two hundred and fifty.” 

“Why is that?” the brahman asked. 

“Brahman,” Jyotiska said, “I’ll let you see it with your own eyes. Look 
here.” 

He threw the unused one high into the air. It remained there like a 
canopy. Then he threw the used one. Right after it was thrown, it fell down. 

The brahman saw this and was in awe. “Householder,” he said, “you 
possess great magic and great power.” 

“Brahman,” Jyotiska said, “show me the unused one again.” [278] 
Jyotiska then took the unused piece of cloth and threw it on top of a thorny 
hedge. It passed over without getting caught. He threw the other, and it got 
stuck on a thorn. 

The brahman was even more inspired and said, “Householder, you 
possess great magic and great power. Offer what you wish for the two 


pieces of cloth.” 

“Brahman, you are a guest,” he said. “You yourself are to be honored. 
I’ll offer you exactly one thousand.” He gave him one thousand karsdpana 
coins. The brahman took the coins and departed. Jyotiska gave the used 
cloth to a boy, and the unused one he made into a bathing garment. 

Now one day King Bimbisara went out on the roof of his palace and 
stood there surrounded by his cabinet of ministers. Jyotiska’s bathing 
garment was on top of his house drying in the open air when it was carried 
off by the wind. It then fell on top of King Bimbisara. 

“Gentlemen,” the king said, “this garment is worthy of a king! Where 
is it from?” 

“My lord,” they said, “it’s been heard that for a week, a rain of gold 
fell for King Mandhata.^^^ And now for my lord, a rain of fine garments 
has begun to fall. Soon there will be a rain of gold.” 

“Gentlemen,” the king said, “the Blessed One predicted that the 
householder Jyotiska would experience divine-like glory as a result of his 
actions. And now this divine garment has fallen from the sky. Put it aside. 
When he comes in person. I’ll give it to him.” 

As they were talking, Jyotiska arrived. 

“Young man,” the king said, “the Blessed One predicted that you 
would experience divine-like glory as a result of your actions. And now I 
have here this divine garment that has fallen from the sky. Take it.” 

Jyotiska stretched out his hand and said, “My lord, allow me to see it.” 
He began to examine it and found that it was his bathing garment. 
Astonished,he said, “My lord, this is my bathing garment! The wind 
must have carried it away and brought it here.” 

“Young man, has divine-like glory appeared to you?” 

“Yes, my lord, it has appeared to me.” 

“Young man, if that’s the case, why didn’t you invite me over?” 

“My lord, consider yourself invited.” 

“Go then. And have food prepared.” 

“My lord, what does someone to whom divine-like glory has appeared 
need to prepare?” 


“Of course! It’s already prepared. Let’s go. 
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Jyotiska’s Home 

The king went to Jyotiska’s home, and when he saw the outdoor 
attendants, he averted his eyes. 

“My lord, why do you avert your eyes?” 

“Young man,” he said, “these are the women of the house.” [279] 

“My lord, these aren’t the women of the house. They are only outdoor 
attendants.” 

The king was in awe. Further along, when he saw some indoor 
attendants, he once again began to avert his eyes. Jyotiska questioned him 
as before, and the king replied as before. Jyotiska then said, “My lord, 
these aren’t the women of the house either. They are indoor attendants.” 
The king was in even greater awe. 

Now in the interior entrance hall of Jyotiska’s home a jeweled floor 
had been constructed. Fish eould be seen moving about on the surfaee of 
the floor by means of a meehanical deviee, as though the floor were filled 
with water. Thinking it was a pool, the king wanted to enter it, so he 
began to take off his sandals. 

“My lord,” Jyotiska said, “why are you taking off your sandals?” 

“Young man,” he said, “for entering the water.” 

“My lord, this isn’t water,” Jyotiska said. “It’s a jeweled floor.” 

“Young man,” he said, “there are fish elearly visible moving about on 
the surfaee. 

“My lord, they move about by means of a meehanical device.” 

The king didn’t believe him, so he dropped his seal ring. It fell to the 
ground with a clink. In awe, he then entered the hall and sat on the lion 
throne. The women of the house approaehed to venerate his feet. Tears 
began to fall from their eyes. 

“Young man,” the king said, “why do the women of the house ery?” 

“My lord, they aren’t crying. Garments were made fragrant for my lord 
with wood smoke, and from this they shed tears.” 


Served there with divine-like glory, the king lost his senses and didn’t 
leave. Royal functions and royal duties were neglected. The ministers 
prevailed upon Prince Ajatasatru (Without Enemies). 

“Prince,” they told him, “my lord has entered Jyotiska’s home and lost 
his senses. Go and inform him of the situation.” 

Prince Ajatasatru went there and said, “My lord, how is it that you’ve 
come here and stayed on? The ministers say that the royal functions and 
royal duties are being neglected.” 

“Prince,” he asked, “can’t you rule for a single day?” 

“Does my lord think that only one day has passed since he’s come 
here? Today is the seventh day that my lord stays here.” 

The king scanned Jyotiska’s face and said, “Young man, is this true?” 

“It’s true, my lord. It’s been a full seven days.” 

“Young man, how do you know whether it’s day or night?” 

“My lord, from the flowers as they bloom and wither, from the jewels 
as they glow and dim, and from the birds as they chirp and fall silent. 
Aren’t there flowers that bloom at night and wither by day? [280] Aren’t 
there those that bloom by day and wither at night? Aren’t there jewels that 
glow at night and not by day? Aren’t there those that glow by day and not 
at night? Aren’t there birds that chirp at night and not by day? And those 
that chirp by day and not at night?” 

In awe, the king said, “Young man, the Blessed One tells the truth. 
Exactly what the Blessed One predicted for you has happened and nothing 
else.” With that said, he left Jyotiska’s home. 

Jyotiska and Prince Ajatasatru 

Meanwhile Prince Ajatasatru stole a jewel that belonged to Jyotiska and 
placed it in the hands of a boy. The jewel magically returned to the place 
from where he took it. 

“Boy,” Ajatasatru said, “bring me the jewel so I can see it.” 

The boy opened his fists and said, “Prince, I don’t know where it 
went.” 


Prince Ajatasatm began to beat him. 

“Prince, why are you beating him?” Jyotiska asked. 

“Householder, I’m a thief, but he’s a bigger thief. I stole a jewel from 
you, and then he stole it from me!” 

“Prince,” he said, “you didn’t steal it, and neither did he. It has come 
right back to where you took it from. Nevertheless, Prince, this is your 
home. Take as many jewels as you like or whatever else you need.” 

Humiliated, the prince reflected, “When my father dies and I become 
king, then I’ll take what I want.” 

Ajatasatru, under the evil influences of Devadatta, eventually killed his 
father, a just and virtuous king, and then crowned himself and put himself 
on the throne. Then he said to Jyotiska, “Householder, you are my brother. 
Let’s divide up your house. 

Jyotiska reflected, “Why would someone who kills his father, a just 
and virtuous king, have mercy on me? He’ll come to my house, for sure. 
I’ll offer him whatever he likes.” With this in mind, he said, “My lord, it’s 
already been divided up. What’s left to be divided? You come to my house, 
and I’ll come to your house.” 

“Very well,” Ajatasatru said. “Do as you wish.” He then went to 
Jyotiska’s house, and Jyotiska went to Ajatasatru’s house. The glory from 
Jyotiska’s house disappeared and followed Jyotiska wherever he went. It 
went on like this until that glory had disappeared and reappeared seven 
times. 

Then Ajatasatru reflected, “Even switching houses like this, I can’t^^® 
steal Jyotiska’s jewels! I’ll try something else.”^^^ He then hired [281] 
some thieves and told them, “Go and steal the jewels from Jyotiska’s 
house.” They began to climb into his house using ladders and hooks. 

One of the women of the house was standing on the roof and saw them. 
“Thief! Thief!” she screamed. 

Jyotiska heard this and called out from his bedroom, “Stop! Thieves!” 

They stopped instantly, right where they were, and stayed there until 
night became dawn. Then many people saw them and said, “Friends, this 
evil king killed his father, a just and virtuous king. Now he even gets 


thieves to rob people’s homes for him. Why wouldn’t he get someone to 
rob my home?” There was a lot of agitation. 

Ajatasatru sent a messenger to Jyotiska to say, “Stop making me out to 
be a villain!” 

Jyotiska called out from his bedroom, “Get lost, thieves!” And they 
left. Jyotiska then reflected, “Why wouldn’t someone who kills his father 
kill me as well? The Blessed One has predicted that I will definitely go 
forth in his order, where by ridding myself of all defilements, I will 
directly experience arhatship. I’m leaving. I’m going forth as a monk.” 

Jyotiska gave away whatever riches he had to the poor, the orphaned, 
and the destitute, making the unwealthy wealthy. The householder Jyotiska 
then said farewell to his friends, relations, and relatives and approached 
the Blessed One. Having approached the Blessed One, he placed his head 
in veneration at the Blessed One’s feet and then sat down at a respectful 
distance. Sitting down at a respectful distance, the householder Jyotiska 
then said this to the Blessed One: “Bhadanta, may I renounce, take 
ordination, and become a monk according to the dharma and monastic 
discipline that have been so well expressed. May I follow the religious life 
in the presence of the Blessed One.” 

Then the Blessed One addressed him, uttering the “Come, O monk” 
formula for ordination: “Come, O monk! Follow the religious life!” As 
soon as the Blessed One finished speaking, there Jyotiska stood—head 
shaved, garbed in monastic robes, bowl and water pot in hand,^^^ with a 
week’s growth of hair and beard and the disciplined deportment of a monk 
who had been ordained for one hundred years. 

“Come,” the Tathagata said to him. 

With head shaved and body wrapped in robes, 
he instantly attained tranquility of the senses, 
and so he remained by the will of the Buddha. 

Then the Blessed One gave him instructions. After striving and 
straining, he came to understand that ever-turning five-spoked wheel of 
sarnsara; he dealt a final blow to rebirth in all realms of sarnsara, since 
they are subject to decay and decline, scattering and destruction; and by 


ridding himself of all defilements, he directly experienced arhatship. [282] 
Becoming an arhat, 

he was free from attachment in the three realms; 
he regarded clods of earth and gold as equal in value; 
he possessed equanimity toward the sky and the palm of his hand; 
he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell [of his ignorance] was broken by knowledge; 
he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and honors. 
He became worthy of respect, honor, and obeisance from the gods, 
including Indra and Upendra. 

Some monks in doubt asked the Lord Buddha, the remover of all 
doubts, “Bhadanta, what deed did the venerable Jyotiska do such that he 
was placed on a funeral pyre, divine-like glory appeared to him, and he 
eventually went forth as a monk in the Blessed One’s order, where by 
ridding himself of all defilements, he directly experienced arhatship?” 

“Monks,” the Blessed One said, “the deeds that Jyotiska himself has 
performed and accumulated have now come together, and their 
conditions have matured. They remain before him like an oncoming flood 
and will certainly come to pass. Those deeds were performed and 
accumulated by Jyotiska. Who else will experience their results? For those 
deeds that are performed and accumulated, monks, do not mature outside 
of oneself—neither in the element of earth nor in the element of water, in 
the element of fire or in the element of wind. Instead, those deeds that are 
performed and accumulated, both good and bad, mature in the aggregates, 
the elements, and the sense bases that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right, 
then they will have their effect on embodied beings. 


Vipasyin, King Bandhuman, and the Householder Anahgana 

Long ago, monks, in the ninety-first age, there arose in the world a teaeher 
named Vipasyin (Insightful), 

who was a tathagata, 
an arhat, 

a perfectly awakened being, 
perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 

a teacher of gods and humans, 

a buddha, 

and a blessed one. 

Wandering through the countryside surrounded by sixty-two thousand 
monks, he arrived at the capital BandhumatT (Ancestral Home), and in 
BandhumatT he stayed in the BandhumatTyaka (Ancestral Homeland) 
Forest. 

At that time in the capital BandhumatT, a king named Bandhuman 
(Rich in Relations) ruled a kingdom that was thriving, prosperous, and 
safe, with plenty of food and throngs of people, that was free from quarrel 
and strife, with no hustle and bustle, thieves, or diseases, that was rich in 
rice, sugarcane, cattle, and buffalo. He was a just and virtuous king, and he 
ruled according to dharma. [283] 

And in that capital there was a householder named Anahgana 
(Sinless),who was rich, wealthy, and prosperous, with vast and 
extensive holdings, who had amassed a wealth like the god Vaisravana. 
Truly, he rivaled Vaisravana in wealth. “I have invited the perfectly 
awakened Vipasyin to my home many times and served him food,” the 
householder Anahgana reflected, “but I’ve never offered him all the 
necessary provisions for the three months of the rainy season. I really 
should offer the perfectly awakened Vipasyin all the necessary provisions 
for the three months of the rainy season.” With this in mind, he 


approached the perfectly awakened Vipasyin and, having approached, 
placed his head in veneration at the perfectly awakened Vipasyin’s feet and 
then sat down at a respectful distance. 

The perfectly awakened Vipasyin instructed, incited, inspired, and 
delighted the householder Anahgana, who was seated at a respectful 
distance, with a discourse on the dharma. After he instructed, incited, 
inspired, and delighted him in many ways with this discourse on the 
dharma, he became silent. 

The householder Anahgana then got up from his seat, properly 
arranged his robe on one shoulder, bowed toward the perfectly awakened 
Vipasyin with his hands respectfully folded, and said this to him: “May the 
Blessed One, along with the community of monks, accept my offering of 
enough provisions of robes, begging bowls, bedding and seats, and 
medicines to cure the sick to last the three months of the rainy season.” 

With his silence, the perfectly awakened Vipasyin accepted the 
householder Anahgana’s invitation. Then the householder Anahgana, 
realizing that by his silence the Blessed One had accepted his invitation, 
placed his head in veneration at the perfectly awakened Vipasyin’s feet, 
got up from his seat, and departed. 

King Bandhuman heard that the perfectly awakened Vipasyin, after 
wandering through the countryside surrounded by sixty-two thousand 
monks, had now arrived at BandhumatT, and that in BandhumatT he was 
staying in the BandhumatTyaka Forest. When he heard this, it occurred to 
him, “I have invited the Blessed One to my home many times and served 
him food, but I’ve never offered him all the necessary provisions for the 
three months of the rainy season. I really should offer the perfectly 
awakened Vipasyin all the necessary provisions [for those three 
months].With this in mind, he approached the perfectly awakened 
Vipasyin and, having approached, placed his head in veneration at the 
perfectly awakened Vipasyin’s feet and then sat down at a respectful 
distance. [284] 

The Blessed One instructed, incited, inspired, and delighted King 
Bandhuman, who was seated at a respectful distance, with a discourse on 
the dharma. After he instructed, incited, inspired, and delighted the king in 
many ways with this discourse on the dharma, he became silent. 


King Bandhuman then got up from his seat, properly arranged his robe 
on one shoulder, bowed toward the perfeetly awakened Vipasyin with his 
hands respectfully folded, and said this to him: “May the Blessed One, 
along with the community of monks, accept my offering of enough 
provisions of robes, begging bowls, bedding and seats, and medicines to 
cure the sick to last the three months of the rainy season.” 

“Your majesty, the householder Anahgana invited me before you did.” 

“Then may the Blessed One accept that I will do as the householder 
Anahgana permits.” 

“Your majesty, if the householder Anahgana gives you permission, 
then I will give you permission as well.” 

King Bandhuman then placed his head in veneration at the perfectly 
awakened Vipasyin’s feet, got up from his seat, and departed. He returned 
to his home. King Bandhuman then had a messenger say this to the 
householder Anahgana: “Householder, please be informed that I will feed 
the perfectly awakened Vipasyin before you. Afterward, there won’t be any 
problem for you to feed him.” 

“My lord,” the householder Anahgana replied, “I invited the perfectly 
awakened Vipasyin before you. I myself will feed him.” 

“Householder, that may be the case,” the king said, “but you still live 
in my kingdom. Shouldn’t I be entitled to feed him before you?” 

“My lord, although I live in your kingdom, whoever invited him first 
should still feed him. In this instance, my lord’s demand isn’t proper.” 

“Householder, I’m not giving you a choice. Nevertheless, whoever can 
defeat the other by preparing better food can feed the perfectly awakened 
Vipasyin for the rest of the rainy season.” 

“As you wish,” the householder Anahgana replied, consenting to his 
proposal. 

That very night the householder Anahgana prepared hard and soft 
foods, both fresh and fine, and then at daybreak he got up, [prepared the 
seats,] and set out pitchers of water. Then he had a messenger inform 
the Blessed One that it was now the appropriate time: “It is time, 
Bhadanta. The food is ready. Now the Blessed One may do as the time 
permits.” [285] 


Later in the morning the perfectly awakened Vipasyin got dressed, 
took his bowl and robe, and surrounded by the community of monks, 
approached the place where the householder Anahgana was offering food. 
Having approached, he sat down in front of the community of monks in 
the seat specially prepared for him. 

Now when the householder Anahgana was sure that the community of 
monks led by the Buddha was comfortably seated, he served and indulged 
them, with his own hands, with hard and soft foods, both fresh and fine. 
When he had served and indulged them, with his own hands, with many 
courses of hard and soft foods, both fresh and fine, and was sure that the 
Blessed One had finished eating, washed his hands, and set aside his 
bowl,^^^ he then sat down in front of the Buddha, taking a lower seat, to 
listen to the dharma. 

The perfectly awakened Vipasyin then instructed, incited, inspired, and 
delighted the householder Anahgana with a discourse on the dharma. After 
he instructed, incited, inspired, and delighted him in many ways with this 
discourse on the dharma, Anahgana departed. 

King Bandhuman likewise fed him—and here the very same text is to 
be supplied in full.^^^ Yet in no way did King Bandhuman defeat the 
householder Anahgana by preparing better food. King Bandhuman sat lost 
in thought, with cheek in hand. 

“My lord,” the ministers said, “why do you sit there lost in thought, 
with cheek in hand?” 

“Gentlemen,” he said, “why shouldn’t I sit here lost in thought? I can’t 
even defeat an ordinary householder who lives in my kingdom by 
preparing better food!” 

“My lord,” they said, “this householder doesn’t own any firewood. Just 
prevent any firewood from being sold.” 

The king had bells rung for the following proclamation: “Friends, no 
one is to sell firewood to the inhabitants of my kingdom. Whoever sells it 
to them shall be banished from my kingdom.” 

The householder Anahgana began to prepare food with [luxurious] 
fragrant wood.^^*^ He also drenched some cloth in fragrant oil and with it 


rubbed the cakes [that he had prepared to give them a nice fragrance]. 
The entire city of BandhumatT was suffused with a sweet smell. 

“Gentlemen,” King Bandhuman asked, “where does that pleasing smell 
come from?” 

They explained the situation to him in detail. 

“I shall do the same as well,” he said. “Can’t I afford to do so?” [286] 

“My lord,” his ministers said, “what’s the use of doing that? This 
householder will soon die, and he has no son. All that he has earned and 
inherited will belong to my lord. Allow firewood to be sold.” 

So the king allowed firewood to be sold. 

The householder Anahgana heard that the king once again allowed 
firewood to be sold. Polluting his mind with bad thoughts, he uttered harsh 
words: “Now that there’s firewood for cooking food, I can stick him and 
his ministers on a funeral pyre and torch them both!” 

Meanwhile, with cheek in hand, the king sat lost in thought. 

“My lord,” the ministers said, “why do you sit there lost in thought, 
with cheek in hand?” 

He explained the situation to them in detail. 

“My lord,” they said, “don’t despair. We’ll fix it so that my lord 
defeats the householder Anahgana.” 

The next day the ministers had the capital BandhumatT cleared of 
stones, pebbles, and gravel; sandalwood-scented water was sprinkled 
about; small pots of fragrant incense were lined up; rows of silk banners 
were hung; flags and banners were raised; and various flowers were 
scattered about so that it looked like the divine Nandana Grove or a 
heavenly park. A circular courtyard^was also built, which was as 
beautiful as what it enclosed, and in it seats were prepared, which were 
made beautiful by seat covers that were adorned with many kinds of 
jewels. In addition, the ministers had food prepared that was soft, pure, 
and sweet smelling, as well as various rice dishes and condiments, all of 
which were pleasing like divine ambrosia and fit for the teacher of the 
three worlds. 


The ministers then informed King Bandhuman, “My lord, the food is 
now as beautiful as the eity. Rejoice!” 

When King Bandhuman saw all this, he was in awe. His mind was 
overcome with astonishment. Then he had a messenger announce to the 
perfectly awakened Vipasyin that it was now the appropriate time: “It is 
time, Bhadanta, the food is ready. Now the Blessed One may do as the time 
permits.” 

Later in the morning the perfectly awakened Vipasyin got dressed, 
took his bowl and robe, and leading the community of monks that 
surrounded him, approached the place where King Bandhuman was 
offering food. Having approached, he sat down in front of the community 
of monks in the seat specially prepared for him. King Bandhuman’s 
auspiciously anointed elephant [287] carried a hundred-ribbed umbrella 
over the perfectly awakened Vipasyin’s head, and the remaining elephants 
did likewise for the monks. King Bandhuman’s chief queen fanned the 
perfectly awakened Vipasyin with a golden yak-tail fan encrusted with 
jewels, and the remaining women of the palace did likewise for the 
remaining monks. 

The householder Anahgana sent a spy with these instructions: “My 
friend, go and see what kind of food King Bandhuman is feeding the 
community of monks led by the Buddha.” When the spy went and saw 
those riches, he stood there transfixed, his mind filled with wonder. 
Anahgana likewise sent a second spy, and then a third, who also went and 
stood there transfixed. 

The householder Anahgana then went in person. When he saw those 
riches, he was despondent. “I could arrange another feast,” he reflected, 
“but I don’t have elephants or a palace full of women. Where would I find 
that kind of wealth?” With this in mind, he went home and addressed his 
gatekeeper: “My friend, if any supplicant comes, give him what he asks 
for but don’t let him enter.” With that said, he entered the grieving 
chamber to console himself, and there he remained. 

Now Sakra, lord of the gods, can look and come to know what is below 
him.^^^ He reflected, “The perfectly awakened Vipasyin is the best of 
those who are worthy of offerings in the world, and the householder 


Anangana is the best of donors. The householder should be helped.” With 
this in mind, Kausika magically transformed himself so that he had the 
appearance of a brahman and then approached the householder Anahgana’s 
home. Having approached, he addressed the gatekeeper: “Sir, go and tell 
the householder Anangana that a brahman from the Kausika clan is 
standing at the door and wants to see him.” 

“Brahman,” he said, “the householder has posted me [here with 
instructions that] any supplicant who comes should be given what he asks 
for but can’t enter. Take what you want and go. What good will it do you to 
see the householder?” 

“My friend,” he said. “I don’t need anything. I just want to see the 
householder in person. Now go.” 

He went and informed the householder Anangana, “Sir, a brahman 
from the Kausika clan is standing at the door. He wants to see you.” 

“Go, my friend,” he said. “Give him whatever he wants. What good 
will it do him to enter here?” 

“Sir,” he said, “I told him that. He said that he wasn’t asking for 
anything but that he just wants to see the householder in person.” [288] 

“My friend,” he said, “if that’s the case, then send him in.” 

He sent him in. 

Then the brahman asked, “Householder, why do you sit here lost in 
thought, with cheek in hand?” 

The householder uttered this verse: 

One shouldn’t disclose one’s grief to someone 
who won’t release him from that grief. 

One should only disclose one’s grief 

to someone who’ll fully release him from that grief. 

“Householder,” Sakra said, “what grief do you have? Tell me. I can 
release you from that grief.” 

He explained the situation to him in detail. 

Then Sakra, lord of the gods, cast off his appearance as a Kausika 
brahman and, standing in his natural form, said, “Householder, the 



divinely born Visvakarman will offer you assistance.” With that said, he 
departed. 

Then Sakra, lord of the gods, went to the gods of Trayastrirnsa (Thirty- 
Three) and addressed the divinely born ViWakarman: “ViWakarman, go 
and offer assistance to the householder Anahgana.” 

“Yes, Kausika,” the divinely born ViWakarman replied, consenting to 
the request of Sakra, lord of the gods. “And all the best to you.” Then he 
came to BandhumatT. 

He magically transformed the city so that its beauty was even more 
sublime; he created a divine circular courtyard; he set aside a divine seat; 
and he prepared divine food. [The householder then fed the community of 
monks led by the Buddha. Indra’s mount,] the elephant-king Airavana, 
carried a hundred-ribbed umbrella over the perfectly awakened Vipasyin’s 
head, and the remaining elephants did likewise for the remaining monks. 
[Indra’s wife,] the divine maiden SacT, fanned the perfectly awakened 
Vipasyin with a golden yak-tail fan encrusted with jewels, and the 
remaining nymphs did likewise for the [remaining] monks. 

King Bandhuman sent a spy with these instructions: “My friend, go 
and [see]^^^ what kind of food the householder is serving to the 
community of monks led by the Buddha.” When the man went there and 
saw those riches, he stood there transfixed. The king then sent a minister. 
He too stood there transfixed. He sent the prince. He too stood there 
transfixed. Then King Bandhuman went in person and stood at the gate. 

The perfectly awakened Vipasyin said, “Householder, King 
Bandhuman has seen the truth. You committed an act of harsh speech 
toward him.^^^ Now he stands in person at the gate. Go and ask for 
forgiveness.” 

He went out, asked for forgiveness, and then said, “Your majesty, 
please come in. You may serve the food with your own hands.” 

The king entered and saw the divine wealth, [289] and upon seeing it, 
he was in awe. “Householder,” he said, “you yourself should feed the 
community of monks led by the Buddha every day, not me.” 

The householder Anahgana then satisfied the perfectly awakened 
Vipasyin with that wealth and those fine foods for the three months of the 


rainy season. Then he fell prostrate at the perfeetly awakened Vipasyin’s 
feet and made this fervent aspiration: “Sinee I have made offerings to 
someone so righteous and worthy of offerings, by this root of virtue may I 
be born in a family that is rieh, wealthy, and prosperous; may I experience 
divine-like glory as a result of my actions; and may I obtain such virtues 
so that I may please and not displease a teacher just like this!” 

“What do you think, monks? The householder Anahgana was none other 
than the nobly born Jyotiska at that time and at that juncture. Since he 
uttered harsh words toward King Bandhuman, who had seen the truth, as a 
result of that action, he was placed on a funeral pyre and burned along 
with his mother five hundred times. Even in this lifetime he was placed on 
a funeral pyre and burned. As a result of the act of making offerings to the 
Tathagatha Vipasyin and then making a fervent aspiration, he was born in a 
family that was rich, wealthy, and prosperous; divine-like glory appeared 
to him; and he went forth as a monk in my order, where by ridding himself 
of all defilements, he directly experienced arhatship. And as his teacher— 
who is equal in speed and equal in strength with the perfectly awakened 
Vipasyin, who is equally dedicated to religious duties, and who has 
attained an equal universality—I have been pleased and not displeased by 
him. 

“And so, monks, the result of absolutely evil actions is absolutely evil, 
the result of absolutely pure actions is absolutely pure, and the result of 
mixed actions is mixed. Therefore monks, because of this, one should 
reject absolutely evil actions and mixed ones as well and strive to perform 
only absolutely pure actions. It is this, monks, that you should learn to 
do.” 

This was said by the Blessed One. With their minds uplifted, the 
monks rejoiced at the words of the Blessed One. 

So ends the Jyotiska-avaddna, the nineteenth chapter in the glorious 
Divyavaddna. 



20. The Story of Kanakavarna 

KANAKAVARNA-AVADANA ^ 


T hus have I heard. [290] At one time the Blessed One was staying in 
the eity of SravastT at the Jeta Grove in the park of Anathapindada 
(Almsgiver to the Poor), together with a large eommunity of 
monks, 1,250 in number. There the Blessed One was respected, honored, 
revered, and venerated by monks, nuns, male and female lay devotees, 
kings, royal ministers, various non-Buddhist renunciants, ascetics, 
brahmans, roaming and wandering mendicants, gods, nagas, yaksas, 
antigods, heavenly birds, celestial musicians, kinnaras, and great snakes. 
In addition, the Blessed One received an abundance of excellent 
provisions, both divine and human, of robes, begging bowls, bedding and 
seats, and medicines to cure the sick. And the Blessed One was unsullied 
by these, like a lotus by water. 

And in every direction and quarter, the Blessed One gained great fame 
through praises of his virtue. It was said: 

The Blessed One is just like this— 

a tathagata, 
an arhat, 

a perfectly awakened being, 
perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 

a teacher of gods and humans, 

a buddha, 

and a blessed one. 



In this lifetime, he has directly understood and experienced this 
world with its gods, [evil] Mara, and [lord] Brahma, and the 
inhabitants of this world with their ascetics, brahmans, gods, and 
humans, and now having become a monk, he holds forth. He teaches 
the dharma that is excellent in the beginning, excellent in the 
middle, and excellent in the end and good in both meaning and 
letter. He makes perfectly clear the religious life that is complete, 
perfect, pure, and chaste. 

Then the Blessed One addressed the monks: “If, monks, beings were to 
know the result of charity and the consequence of offering charity as I 
know the result of charity and the consequence of offering charity, then 
they would never eat the very last remaining morsel of food without 
giving it away or sharing it, if a worthy recipient of that food were to be 
found.And the stingy thoughts that arise would not seize hold of their 
minds.But monks, those beings who do not know the result of charity 
and the consequence of offering charity [291] as I know the result of 
charity and the consequence of offering charity eat with a mind that is 
miserly, without giving their food away or sharing it. And the stingy 
thoughts that arise do seize hold of their minds. Why is this?” 

King Kanakavarna and the Famine 

Long ago, monks, in a time gone by, there was a king named Kanakavarna 
(Golden in Color) who was handsome, good-looking, and attractive, with a 
brilliant golden complexion. King Kanakavarna, monks, was rich, wealthy, 
and prosperous, his subjects were affluent,^®^ and his sources of income 
were many. He had an abundance of riches, grain, gold and golden things, 
jewels, pearls, beryl, conch, quartz, coral, silver, and precious metals; an 
abundance as well of elephants, horses, cows, and rams; and his treasuries 
and granaries were completely full. 

King Kanakavarna, monks, had a capital called KanakavatT (Possessing 
Gold) that was twelve leagues wide east to west and seven leagues long 
south to north. It was thriving, prosperous, pleasant, and safe, with plenty 
of food and throngs of people. King Kanakavarna also possessed eighty 


thousand cities, containing 180 million families, that were thriving, 
prosperous, and safe, with plenty of food and throngs of people; 570 
million villages that were thriving, prosperous, pleasant, and safe, with 
plenty of food and throngs of people; and sixty thousand market towns that 
were thriving, prosperous, and safe, with plenty of food and throngs of 
people. In addition. King Kanakavarna had eighteen thousand ministers 
and a harem of twenty thousand wives. King Kanakavarna was virtuous, 
monks, and he ruled his kingdom according to dharma. 

Now at one time when King Kanakavarna was all alone in a secluded 
place, absorbed in meditation, this thought arose in his mind: “I really 
should exempt all the merchants [in my dominion] from customs and 
transit fees. I should exempt all the people of JambudvTpa (Black Plum 
Island) from taxes and duties.” Then King Kanakavarna addressed his 
accountants, chief advisors, ministers, gatekeepers, and counselors: “From 
now on, officers, I exempt all merchants from customs and transit fees.^*^^ 
I exempt all the people of JambudvTpa from taxes and customs fees.” 
[292] 

After ruling his kingdom for many years according to this plan,^*^^ 
eventually the constellations became misaligned so that the heavens would 
produce no rain for twelve years. Those brahmans who could read signs 
and interpret omens and were skilled in mantras controlling the earth and 
sky observed this prospect in the movements of the constellations and the 
planet Venus. They approached King Kanakavarna and, having 
approached, said this to him: “May my lord be informed that the 
constellations are misaligned. The heavens will not produce rain for 
twelve years.” 

When King Kanakavarna heard this terrible pronouncement, tears 
began to flow. “Oh no! The poor people of my JambudvTpa! Oh no! My 
poor JambudvTpa! Now thriving, prosperous, pleasant, and safe, with 
plenty of food and throngs of people, very soon it will be empty, without 
any inhabitants.” After grieving for a moment, it occurred to King 
Kanakavarna, “Those who are rich, wealthy, and prosperous will be able to 
survive. But those who are poor, with little wealth, and with little in the 
way of food, drink, and comforts, how will they survive?” Then it occurred 
to him, “I really should collect all the rice and other means of subsistence 


from JambudvTpa and count all of JambudvTpa’s inhabitants. Then, after 
eounting them, make the necessary ealculations, and after making the 
necessary calculations, establish a single granary for all the marketplaces, 
hamlets, villages, market towns, and eapitals. After establishing a single 
granary, I can distribute equal amounts of food to all the people of 
JambudvTpa.” 

And so King Kanakavarna addressed his accountants, chief advisors, 
ministers, gatekeepers, and counselors: “Offieers, go and collect all the 
rice and other means of subsistence in JambudvTpa and then count it, and 
after eounting it, make the neeessary ealeulations, and after making the 
neeessary calculations, establish a single granary for all the marketplaces, 
hamlets, villages, market towns, and capitals.” 

“Yes, my lord,” the aceountants, ehief advisors, ministers, gatekeepers, 
and counselors replied, consenting to King Kanakavarna’s request. And 
then they eounted all the riee and other means of subsistence eolleeted 
from JambudvTpa, and after counting it, they made the necessary 
ealculations, and after making the necessary calculations, they stored 
everything in a single granary for the benefit of all the marketplaces, 
hamlets, villages, market towns, and capitals. When they had stored 
everything in a single granary, they approaehed King Kanakavarna^^^ and, 
having approached, said this to him: [293] “My lord, please be informed 
that all the riee and other means of subsistenee from all the marketplaces, 
hamlets, villages, market towns, and capitals have been eolleeted, and 
after everything was collected, it was counted, and after it was counted, 
the neeessary ealeulations were made, and after the neeessary ealeulations 
were made, it was stored in a single granary for the benefit of all those 
marketplaees, hamlets, villages, market towns, and capitals. Now my lord 
may do as he sees fit.”^*^^ 

King Kanakavarna then summoned his financial advisors, accountants, 
scribes, and workers and said this: “Officers, go and eount all the people in 
JambudvTpa. And offieers, after counting them, offer all the people in 
JambudvTpa equal amounts of food.” 

“Yes, my lord,” his financial advisors, accountants, scribes, and 
workers replied, eonsenting to King Kanakavarna’s request. And then they 
counted all the people in JambudvTpa and, having counted them. 


distributed equal amounts of food to of them, beginning with King 
Kanakavarna. 

The people survived eleven years like this, but they couldn’t make it 
through the twelfth. As the first month of the twelfth year passed, many 
women and men and boys and girls, suffering from hunger and thirst, 
passed away. At that time the rice and other means of subsistence that had 
been collected from JambudvTpa were completely exhausted except for a 
single measure^*^^ of food that remained in King Kanakavarna’s 
possession. 

The Bodhisattva and the Power of Charity 

At that time a certain bodhisattva, who had set out forty eons before, 
arrived in this world-system. The bodhisattva saw a son committing incest 
with his mother in a forest. Seeing this, he thought, “These beings are so 
impure! These beings are so defiled! Hers was the womb in which he 
passed nine months, and hers were the breasts that he suckled. How can he 
now do such things with her!^*^^ I’ve had enough of beings like this! They 
lack virtue. They’re inflamed by immoral passions, perverse in their 
views, and overcome by coarseness and greed. They don’t honor their 
mothers^*^^ or ascetics or brahmans, and they don’t revere the elders of 
their families. Who could be eager to follow the path of the bodhisattva 
for the benefit of beings like this? [294] I really should focus on my own 
obligations.” 

Then the bodhisattva approached the base of a tree and, having 
approached, sat down there. Crossing his legs and holding his body 
upright, he made his mindfulness fully present and observed the rising and 
falling of the five aggregates, which are the basis of clinging to existence 
—namely, 

this is matter, this is the arising of matter, and this is the cessation of 
matter; 

this is feeling; 

this is recognition; 


this is conditioning; 

this is consciousness, this is the arising of eonseiousness, and this is 
the cessation of consciousness. 

Observing in this way the rising and falling of the five aggregates, 
whieh are the basis of elinging to existenee, he quiekly eame to know that 
everything that has the nature of arising has the nature of eessation. And 
right then he attained awakening as a solitary buddha. 

At that moment the lord solitary buddha, having observed that all 
things arise depending on conditions,^^^ uttered this verse: 

From longing arises love, 

then sorrow is born, for in this world it follows from love. 

Knowing that misery comes from love, 

one should wander alone like the rhinoeeros.^^*^ 

Then it oeeurred to the him, “I have performed diffieult deeds for the 
sake of many beings, but I have yet to benefit a single being [since my 
awakening]. For whom should I now have eompassion? Whose alms 
should I now accept and consume?” 

Then the lord solitary buddha, with his pure and superhuman divine 
sight, looked over all of JambudvTpa from every angle, and he saw that the 
riee and other means of subsistenee in JambudvTpa were eompletely 
exhausted except for a single measure of food that remained in King 
Kanakavarna’s possession. It oeeurred to him, “I really should have 
compassion for King Kanakavarna. I really should accept and consume 
alms from King Kanakavarna’s home.” 

Just then the lord solitary buddha made use of his magieal powers and 
rose up into the sky. And with his magical powers, with his body looking 
like a bird, he approaehed the eapital KanakavatT. 

At that time King Kanakavarna was standing on the roof of the palace 
[295] surrounded by five thousand ministers. One of the ehief advisors 
saw that lord solitary buddha coming from a distance, and upon seeing 
him, he addressed the other ehief advisors: “Look! Look, offieers! Far in 
the distance a bird with red wings is coming toward us!” 


A second chief advisor said, “No, officers. It’s not a bird with red 
wings. It’s a strength-stealing demon that’s coming here. He’s going to eat 
us!” 

Then King Kanakavarna, rubbing his face with both hands, addressed 
his chief advisors: “No, officers. It’s not a bird with red wings nor is it a 
strength-stealing demon. It’s a seer coming here, out of compassion for 
us.” 

Then the lord solitary buddha landed on top of King Kanakavarna’s 
palace. At once King Kanakavarna got up from his seat and went to meet 
him. He placed his head in veneration at the lord solitary buddha’s feet and 
then brought him to the seat specially prepared [for the king himself]. 
Then King Kanakavarna said to that lord solitary buddha, “What is the 
reason, seer, for your coming here?” 

“For food, your majesty.” 

Thus addressed. King Kanakavarna began to cry. With tears flowing, 
he said, “Oh! How terrible is my poverty! How terrible poverty is! I 
established lordship and dominion over JambudvTpa, and now I can’t even 
offer alms to a single seer!” 

Then the resident deity of the capital KanakavatT uttered this verse in 
front of King Kanakavarna: 

What is sorrow? Poverty. 

What is greater sorrow? 

This very poverty, 
poverty like death. 

Then King Kanakavarna addressed the guardian of the granary: “Sir, is 
there any food in my home that I can give to this seer?” 

“My lord,” he said, “there is something you should know. All the grain 
and other means of subsistence in JambudvTpa are completely exhausted 
except for a single measure of food that belongs to my lord. 

Then it occurred to King Kanakavarna, “If I eat this food. I’ll live. If I 
don’t eat it. I’ll die. [296] But whether I eat or don’t eat,” he reflected, “it 
is certain that death will come to me. I’ve had enough of this life. How can 



I let such an honest and virtuous seer as the one now in my home leave 
with a clean bowl, not having received any alms?”^^^ 

Then King Kanakavarna assembled his accountants, chief advisors, 
ministers, gatekeepers, and counselors, and said, “Permit me, officers, to 
grant this last bit of rice that I, King Kanakavarna, possess. By this root of 
virtue may all the people in JambudvTpa be completely freed from 
poverty.” Then King Kanakavarna took the great seer’s bowl and in it 
placed that single measure of food. He then grasped the bowl with both 
hands, fell to his knees, and placed the bowl into the right hand of that lord 
solitary buddha. 

As a rule, solitary buddhas teach the dharma through deeds, not words. 

The lord solitary buddha took those alms from King Kanakavarna and, 
making use of his magical powers, immediately set off up into the sky. 
King Kanakavarna stood there, with his hands folded respectfully, 
watching without blinking, until the lord solitary buddha had vanished 
from sight. 

King Kanakavarna then addressed his accountants, chief advisors, 
ministers, gatekeepers, and counselors: “Officers, go back to your own 
homes. I don’t want you all to die from hunger and thirst right here in the 
palace.” 

“When my lord had an abundance of wealth and good fortune,” they 
said, “we indulged and enjoyed ourselves with my lord.^^^ How could we 
abandon my lord now, at this last time, this last moment?” 

Then King Kanakavarna began to cry, and the tears flowed. Wiping 
away his tears, he again said to his accountants, chief advisors, ministers, 
gatekeepers, and counselors: “Officers, go back to your own homes. I 
don’t want you all to die from hunger and thirst right here in the palace.” 

Thus addressed, the accountants, chief advisors, ministers, 
gatekeepers, and counselors also began to cry and shed tears. Wiping away 
their tears, they approached King Kanakavarna. [297] Having approached, 
they placed their heads in veneration at King Kanakavarna’s feet, folded 
their hands respectfully, and said this to him: “Forgive us for any sins we 
may have committed against you. Now is the last time we will see my 
lord.” 


Just then, the lord solitary buddha ate his almsfood, and at that very 
moment, four masses of clouds arose in each of the four directions. Cold 
winds began to blow, removing the impurities from JambudvTpa, and then 
the clouds sent forth rain, calming the dust. And then, during the latter half 
of that very day, it rained various kinds of hard and soft foods. There were 
soft foods such as boiled rice, barleymeal, lentils and rice, fish, and 
meat^^^ and hard foods made from roots, stalks, leaves, flowers, fruits, 
sesame seeds, candied sugar, molasses, and flour. 

King Kanakavarna, now pleased, satisfied, excited, uplifted, delighted, 
and full of joy and pleasure, addressed his accountants, chief advisors, 
ministers, gatekeepers, and counselors: “Look, officers! Right now the 
sprout, [the first result] of offering that single portion of alms, has 
appeared. Other fruits will surely come.” 

On the second day it began to rain down grains—sesame seeds, rice, 
mung beans, and black gram, barley, wheat, masoor beans, and white rice. 
This lasted a week. And then clarified butter rained for a week, and then 
sesame oil rained for a week,^^^ and then cotton rained for a week, and 
then various kinds of fine cloth rained for a week, and then for a week 
there was a rain of seven treasures—gold, silver, beryl, crystal, red pearls, 
emeralds, and sapphires. Thanks to King Kanakavarna, all this occurred, 
and the people of JambudvTpa were completely freed from poverty. 

Coda 

“You may have some doubt or uncertainty, monks, as to the identity of 
King Kanakavarna at that time and at that juncture. Ponder no further. 
[298] At that time and at that juncture I was King Kanakavarna. Monks, 
understand it in this way: 

If, monks, beings were to know the result of charity and the 
consequence of offering charity, then they would never eat the very 
last remaining mouthful of food without giving it away or sharing it, 
if a worthy recipient of that food were to be found. And the stingy 
thoughts that arise would not seize hold of their minds. But monks, 
those beings who do not know the result of charity and the 


consequence of offering charity as I know the result of charity and 
the consequence of offering charity eat with a mind that is miserly, 
without giving their food away or sharing it. And the stingy thoughts 
that arise do seize hold of their minds. 

Previous actions, both good and bad, don’t perish, 

serviees offered to the wise don’t perish, 

words spoken among the noble don’t perish, 

and what is done among the grateful doesn’t ever perish. 

Whether a good deed done well 
or an evil deed done maliciously, 
both will inevitably mature 
and bear fruit. 

This was said by the Blessed One. With their minds uplifted, the 
monks, nuns, male and female lay devotees, gods, nagas, yaksas, eelestial 
musicians, antigods, heavenly birds, kinnaras, great snakes, and so on, as 
well as the entire assembly, rejoiced at the words of the Blessed One. 

So ends the Kanakavarna-avaddna, the twentieth chapter in the 
glorious Divyavaddna. 



21. The Story of Sahasodgata 

SAHASODGATA-AVADANA^ ^ ^ 


T he Lord Buddha was staying in the city of Rajagrha at the bamboo 
grove in Kalandakanivapa (Squirrel Feeding Place). 

Mahamaudgalyayana and the Five-Sectioned Wheel 

As was his practice, from time to time the venerable Mahamaudgalyayana 
would journey through the realms of hell, journey through the animal 
realm, and journey through the realms of hungry ghosts, gods, and 
humans. [299] There he saw many kinds of suffering, such as hell beings 
being pulled, plucked, cut, and pierced; animals being devoured by each 
other;^^^ hungry ghosts being tormented by hunger and thirst; gods 
passing away and falling, undergoing ruin and destruction; and humans 
pained by longing and misfortune. And having seen all this, he would 
come to JambudvTpa (Black Plum Island) and address the four assemblies. 

Whoever had a student^or pupil who didn’t eagerly follow the 
religious life would take him and approach the venerable 
Mahamaudgalyayana with the thought that the venerable 
Mahamaudgalyayana would properly admonish him and properly instruct 
him. Then the venerable Mahamaudgalyayana would indeed properly 
admonish him and properly instruct him. In this way, again and again, 
those who were properly admonished^ and properly instructed by the 
venerable Mahamaudgalyayana would eagerly follow the religious life, 
and later they would attain distinction. 

At that time the venerable Mahamaudgalyayana was always 
surrounded by the four assemblies—monks, nuns, and male and female lay 
devotees. 



Now lord buddhas will ask questions even though they know the 
answers. And so the Lord Buddha questioned the venerable Ananda: “Why 
is the venerable Mahamaudgalyayana always surrounded by the four 
assemblies?”^ 

“Bhadanta,” the venerable Ananda said, “as is his practice, from time 
to time the venerable Mahamaudgalyayana journeys through the realms of 
hell and journeys through the realms of animals, hungry ghosts, gods, and 
humans. There he sees many kinds of suffering, such as hell beings being 
pulled, plucked, cut, and pierced; animals being devoured by each other; 
hungry ghosts being tormented by hunger and thirst; gods passing away 
and falling, undergoing ruin and destruction; and humans pained by 
longing and misfortune. And having seen all this, he comes to JambudvTpa 
and addresses the four assemblies. 

“Whoever has a student or pupil that doesn’t eagerly follow the 
religious life takes him and approaches the venerable 
Mahamaudgalyayana with the thought that the venerable 
Mahamaudgalyayana will properly admonish him and properly instruct 
him. Then the venerable Mahamaudgalyayana [300] does properly 
admonish him and properly instruct him. In this way, again and again, 
those who are properly admonished and properly instructed by the 
venerable Mahamaudgalyayana eagerly follow the religious life, and later 
they attain distinction. 

“This is the cause, Bhadanta, this is the reason that the venerable 
Mahamaudgalyayana is always surrounded by the four assemblies— 
monks, nuns, and male and female lay devotees.” 

“But Ananda, the monk Mahamaudgalyayana or even someone like 
Mahamaudgalyayana can’t be everywhere. Therefore a five-sectioned 
wheel should be made in the entrance hall^^*^ of the monastery.” 

[Then Ananda replied:] “The Blessed One has said that a five- 
sectioned wheel should be made in the entrance hall of the monastery, but 
the monks won’t know what sort of wheel should be made.” 

“The five realms of existence are to be depicted,” the Blessed One 
said, “the realms of hell beings, animals, hungry ghosts, gods, and 
humans.Down below, various hell beings are to be depicted, as well as 


animals and hungry ghosts; up above, gods and humans. The four 
continents are to be depicted—Purvavideha (Eastern Vi deha), 
AparagodanTya (Western GodanTya), Uttarakuru (Northern Kuru), and 
JambudvTpa. In the middle, attachment, hate, and delusion are to be 
depicted—attachment in the form of a dove, hate in the form of a serpent, 
and delusion in the form of a pig. And images of the Buddha are to be 
depicted overlooking the circle of nirvana. Spontaneously generated 
beings are to be depicted passing away and being reborn by a set of 
enclosures that resemble the buckets of a waterwheel. Nearby, the twelve 
links of interdependent arising are to be depicted, both forward and 
backward. Everything is to be depicted as in the grip of impermanence. 
And these two verses are to be inscribed: 

Strive! Go forth! 

Apply yourselves to the teachings of the Buddha! 

Destroy the army of death 

as an elephant would a house of reeds. 

Whoever diligently follows 
this dharma and monastic discipline 
will abandon the endless cycle of rebirth 
and put an end to suffering.” 

The Blessed One said that a five-sectioned wheel should be made in 
the entrance hall, and so the monks made one. Brahmans and householders 
would come and ask, “Noble one, what is this that’s drawn here?” 

“Friends,” they would say, “we also don’t know.” 

Then the Blessed One said, “A monk is to be appointed in the entrance 
hall who can explain the five-sectioned wheel to those brahmans and 
householders who visit.” [301] 

The Blessed One said that a monk should be appointed, so they 
appointed monks but did so indiscriminately, choosing ones who were 
childish and foolish, immature and lacking virtue. They themselves didn’t 
understand the five-sectioned wheel—how could they explain it to the 
brahmans and householders who would visit? 



So the Blessed One said, “A competent monk is to be appointed.” 

A Householder’s Son, the Five-Seetioned Wheel, and the Gift of 
a Meal 

A certain householder lived in Rajagrha. He brought home a girl from an 
appropriate family as his wife, and with her he fooled around, enjoyed 
himself, and made love. From fooling around, enjoying himself, and 
making love, a son was born. For three weeks—that is, twenty-one days^^^ 
—the occasion of his birth was celebrated in full, and then a name was 
selected for him that was appropriate to his family. 

The householder then addressed his wife: “My dear, this son of ours 
will bring us into debt and take away our wealth.^^^ So I’m going. I’ll take 
my goods and set sail in the great ocean.” 

“Yes, dear husband,” she said. “Do as you wish.” 

After saying goodbye to his friends, relations, and relatives and 
consoling those closest to him, he gathered up his goods for export and, at 
an opportune day, date, and time, set sail in the great ocean. And right 
there [in the great ocean,] he succumbed to death. 

The boy was protected, supported, and nourished by the man’s wife, 
with her own hands and with the help of her relatives. He was also 
entrusted [to a teacher to learn] writing, and he became an expert scribe. 

One day he went with a friend to the bamboo grove [in 
Kalandakanivapa]. He entered the monastery there and saw the five- 
sectioned wheel inscribed in the entrance hall. 

“Noble one,” he asked, “what is this that’s inscribed here?” 

“Friend,” the monk said, “these are the five realms of existence—the 
realms of hell beings, animals, hungry ghosts, gods, and humans.” 

“Noble one, what deed did these [hell beings] do to experience such 
suffering?” 

“They killed, stole, or engaged in sexual misconduct; told lies, spoke 
maliciously, spoke harshly, or chattered idly; coveted, had malicious 
thoughts, or perverse views,” he said. “To a great degree, they practiced. 


developed, and cultivated the tenfold path of evil actions, and as a result 
they experience such suffering as being pulled, plucked, cut, and pierced.” 

“Noble one, I understand. And what deed did these [animals] do to 
experience such suffering?” 

“Friend, they also practiced, developed, and cultivated the tenfold path 
of evil actions, and as a result they experience such suffering as being 
devoured by each other.” [302] 

“Noble one, this too I understand. And what deed did these [hungry 
ghosts] do to experience such suffering?” 

“Friend, they were stingy, mean,^^^ and miserly with their possessions. 
From stingily practicing, developing, and cultivating such deeds,^^^ they 
experience as a result such sufferings as hunger and thirst.” 

“Noble one, this too I understand. And what deed did these [gods] do 
to experience such pleasures?” 

“Friend, they abstained from killing, stealing, and engaging in sexual 
misconduct; from telling lies, speaking maliciously, speaking harshly, and 
chattering idly; and they didn’t covet or have malicious thoughts, and they 
had right views. To a great degree, they practiced, developed, and 
cultivated the tenfold path of virtuous actions, and as a result they 
experience such pleasures as parks, floating mansions, and consorting with 
divine women.” 

“Noble one, this too I understand. And what deed did these [humans] 
do to experience such pleasures?” 

“Friend, they also practiced, developed, and cultivated the tenfold path 
of virtuous actions, although in a weaker and lighter form, and so they 
experience such pleasures as elephants, horses, chariots, food, drink, 
bedding, seats, parks, and consorting with women.” 

“Noble one, of these five realms of existence, these three realms— 
those of hell beings, animals, and hungry ghosts—don’t seem good to me. 
But these—those of gods and humans—do seem good. So, after adopting 
this tenfold path of virtuous actions, how is one to live?” 

“Friend, go forth as a monk according to the dharma and monastic 
discipline that have been so well expressed, and if in this lifetime you 
attain perfect knowledge, then in this lifetime your suffering will end. If 


you die with some bonds to existenee still remaining, you will be reborn 
among the gods. It has been said by the Blessed One that a wise person 
who properly understands the five benefits should be fully intent on 
beeoming a renunciant.^^^ Which five? 

[1] ‘I will attain my own special objectives.’ 

Understanding this, a wise person should be fully intent on 
becoming a renunciant. 

[2] ‘Whether I am someone’s slave, messenger, attendant, servant, or 
bonded laborer,^^^ I shall be worthy of his honor and praise.’ 

Understanding this, a wise person should be fully intent on 
becoming a renunciant. 

[3] ‘I will obtain the supreme security that is nirvana.’ [303] 

Understanding this, a wise person should be fully intent on 
becoming a renunciant. 

[4] ‘While striving for the supreme security that is nirvana, if no 
offense is committed, [I] will be reborn among the gods.’ 

Understanding this, a wise person should be fully intent on 
becoming a renunciant. 

[5] ‘Renunciation has been praised in many way by buddhas and the 
disciples of buddhas.’” 

“Noble one, this sounds good. But what does one do as a renunciant?” 

“Friend, for as long as one lives, one follows the religious life.” 

“Noble one, this isn’t possible for me. Is there another way?” 

“Yes, friend, there is. Be a lay disciple.” 

“Noble one, what does one do then?” 

“Friend, for as long as one lives, one abstains from killing and 
stealing, from engaging in sexual misconduct, and from becoming 
intoxicated from liquor, spirits, or wine.” 

“Noble one, this too isn’t possible. Tell me another way.” 

“Friend, feed the community of monks led by the Buddha.” 


“Noble one, how many karsapana coins does it take to feed the 
community of monks led by the Buddha?” 

“Friend, it takes five hundred karsapana coins.” 

“Noble one, this is possible.” He then venerated his feet and departed. 

He approached his house and, having approached, said this to his 
mother: “Mother, today I went to the bamboo grove. There I saw a five- 
sectioned wheel inscribed in the entrance hall of the monastery. On it were 
the five realms of existence—the realms of hell beings, animals, hungry 
ghosts, gods, and humans. As a result of their actions, hell beings 
experience such suffering as being pulled, plucked, cut, and pierced; 
animals are devoured by each other; and hungry ghosts are tormented by 
hunger and thirst. Gods experience such pleasures as parks, floating 
mansions, and consorting with divine women. Humans experience [those 
of] elephants, horses, chariots, food, drink, bedding, seats, parks, and 
consorting with women. The first three of these realms of existence I 
didn’t like, but I liked the last two. Do you want me to be reborn among 
the gods?” 

“Son, I want all beings to be reborn among the gods, especially you.” 

“Mother, if that’s the case, give me five hundred karsapana coins. I’ll 
feed the community of monks led by the Buddha.” 

“Son, I nurtured,^^^ supported, and nourished you with my own hands 
and with the help of my relatives. Where could I find five hundred 
karsapana coins? That’s a fortune!” 

“Mother, if you don’t have it. I’ll get a job as a day laborer.” 

“Son, you’re too young and frail. You can’t work as a day laborer.” 
[304] 

“Mother, I’m going. I can do it.” 

“Son, if you can do it, then go.” 

With her permission, he went and stood in the marketplace for day 
laborers. Brahmans and householders chose other men as day laborers, but 
no one asked him. He spent the whole day there, then went home at night. 

“Son,” his mother asked, “did you get a job as a day laborer?” 

“Mother, what could I do? No one asked me.” 


“Son, men who are day laborers aren’t like this. Son, they’re ragged 
and rugged,^^^ they have coarse hair, and they wear dirty clothes. If it’s 
necessary for you to work as a day laborer, take on that appearance and 
then go and stand in the marketplace for day laborers.” 

“All right then. Mother. I’ll do as you say.” 

The next day he took on that appearance and then went and stood in the 
marketplace for day laborers. 

Now, a certain householder was building a house, so he went to the 
marketplace to get some day laborers. The householder rejected the boy 
and then chose other men as day laborers. 

“Householder,” the boy said, “I also work as a day laborer.” 

“Son,” the householder said, “you’re too young and frail. You can’t 
work as a day laborer.” 

“Uncle, do you pay wages in advance or after work?” 

“After work, son.” 

“Uncle, let me work today. If you’re satisfied, pay me my wages.” 

“He speaks sensibly,” the householder reflected. “Now I’ll test him. If 
he can work. I’ll pay him. If he can’t, I won’t give him anything.” With 
this in mind, he said, “Son, come on. Let’s go!” Then he brought him 
home. 

The other day laborers worked irresponsibly, but the boy worked very 
quickly. He also instructed the other day laborers: “Because of our bad 
deeds in the past, we were born in the houses of the poor. If we work 
irresponsibly now, when we die and pass away from here, what will be our 
destiny?” 

“Hey junior,” they said, “you’ve just been trained. You’re supposed to 
follow us. Come on. Let’s have a look.” 

The boy was an expert in popular stories.He regaled the other day 
laborers with popular stories that captivated them while they listened. 
They followed his every footstep, though he went very quickly,^^^ so that 
they wouldn’t miss hearing his story. That day the day laborers did twice 
as much work as usual. When the householder was examining the work 


that had been finished, [305] he came to that place where twice as much 
work had been done. 

“Hey,” he asked the supervisor, “did you take on extra day laborers?” 

“No, sir, I didn’t.” 

“Then why was twice as much work done today?” 

The supervisor explained to him what had happened. 

Hearing this, the householder began to give the boy double wages. 

“Uncle,” he said, “why are you giving me twice the daily wage?” 

“Son,” he said, “I’m not giving you twice the daily wage. Rather, since 
I have faith. I’m doing the duty of one who has faith [and offering a 
gift]. ”233 

“Uncle,” he said, “if you have faith in me, then hold on to it yourself 
until the work on your house is done.” 

“Okay, son, as you wish.” 

When the householder’s house was finished, the boy began to count his 
wages, but they didn’t amount to five hundred kdrsapana coins. He began 
to cry. 

“Son,” the householder said, “why are you crying? I hope I didn’t cheat 
you.” 

“Uncle, you are a great person, why would you cheat me? I’m just 
unlucky. I began working as a day laborer to earn five hundred kdrsapana 
coins so that I could feed the community of monks led by the Buddha and 
later be reborn among the gods. But I haven’t earned enough. Now I’ll 
have to work as a day laborer somewhere else.” 

The householder was filled with even more faith. “Son, if that’s the 
case,” he said, “I’ll provide the rest.” 

“Uncle, but I won’t be reborn among the gods.” 

“Son, do you believe in the Blessed One?” 

“Uncle, I believe.” 

“Son, go and ask the Blessed One.” 

He approached the Blessed One and, having approached, placed his 
head in veneration at the Blessed One’s feet and then sat down at a 


respectful distance. The householder’s son said this to the Blessed One: 
“Blessed One, I worked for a certain householder as a day laborer to earn 
five hundred kdrsdpana coins so that I could feed the Blessed One along 
with the community of his disciples. But I haven’t earned enough. That 
householder says that he’ll provide the rest. Blessed One, what should I 
do?” 

“Son,” he said, “take it. The householder is a man of faith.” 

“Blessed One, I’ll still be reborn among the gods, won’t I?” 

“Son, you will be reborn there. Just take it.” 

Fully satisfied, he placed his head in veneration at the Blessed One’s 
feet, left the Blessed One’s presence, and then approached the householder. 
[306] Having approached, he took [the rest of] the five hundred kdrsdpana 
coins from the householder and then went to his mother. 

“Mother,” he said, “here are the five hundred kdrsdpana coins. Prepare 
the food! I’ll feed the community of monks led by the Buddha.” 

“Son,” she said, “I don’t have pots and utensils or bedding and seats. 
That householder has lots of pots and utensils, and he’s a man of faith. Go 
and ask him. He can help us out.” 

He then went to the householder, bowed his head respectfully, and said, 
“You’ve already given me five hundred kdrsdpana coins. But in our house 
there aren’t pots and utensils or bedding and seats. So please, out of 
compassion for me, prepare the food. I’ll return and, with my own hands, 
feed the community of monks led by the Buddha.” 

“This house of mine is only recently built,” the householder reflected. 
“If the community of monks led by the Buddha will eat here. I’ll make the 
food.” With this in mind, he said, “Son, it’s okay. Place the kdrsdpana 
coins here. Go and invite the community of monks led by the Buddha for a 
meal tomorrow. I’ll prepare the food.” 

In good spirits, the boy bowed his head respectfully and left. Then he 
approached the Blessed One and, having approached, stood in the area of 
the elders and said, “I would like to invite the community of monks led by 
the Buddha for a meal.” 

With his silence, the Blessed One accepted this invitation from the 
householder’s son. Then the householder’s son, realizing that by his 



silence the Blessed One had accepted his invitation, left the Blessed One’s 
presence. 

That very night the householder prepared hard and soft foods, both 
fresh and fine, and then at daybreak he got up, cleaned the house, spread a 
fresh^^^ layer of cow dung, prepared the seats, and set out pitchers of 
water. Then the householder’s son went and informed the Blessed One, “It 
is time, Bhadanta. The food is ready. Now the Blessed One may do as the 
time permits.” 

Later in the morning the Blessed One got dressed, took his bowl and 
robe, and leading the community of monks that surrounded him, 
approached the householder’s home. 

The group of six monks asked, “Who has invited the community of 
monks led by the Buddha for a meal?” 

“Such-and-such householder’s son,” others answered. [307] 

Then they conversed among themselves: “Nanda, Upananda—^he’s a 
day laborer.^^^ What can he give? Let’s go. We can go to those houses that 
usually provide for us^^^ and have breakfast.”^^^ They then approached 
those houses that usually provided for them. 

“Noble ones,”^^^ the householders said, “please have breakfast.” 

“Yes, we’ll do so,” they said. Then they took their breakfast. 

Now in that householder’s home, the Blessed One sat down in front of 
the community of monks in the seat specially prepared for him. The group 
of six monks, having already had breakfast, sat down among the 
community of monks. 

Now when the householder’s son was sure that the community of 
monks led by the Buddha was comfortably seated, he served and indulged 
them, with his own hands, with hard and soft foods, both fresh and fine. 
Constantly serving everyone, he saw the group of six monks eating the 
food without doing justice to it. Having seen this, when he was sure that 
the Blessed One had washed his hands and set aside his bowl, he stood in 
front of the Blessed One and said, “Blessed One, some of the noble ones 
here ate the food without doing justice to it. I’ll still be reborn among the 
gods, no?” 


“Son,” the Blessed One said, “by providing bedding and seats you 
would be reborn among the gods, much less by providing food and drink.” 
Then the Blessed One, having instructed, incited, inspired, and delighted 
the householder’s son with a discourse on the dharma, got up from his seat 
and went out. 

Five Hundred Merehants and the Duty of Faith 

Meanwhile five hundred merchants, having successfully completed their 
voyage, left the great ocean and arrived in Rajagrha. In Rajagrha it was a 
holiday, so there was nothing to be had, regardless of money. One 
merchant there was a provider of food for the monks. “Gentlemen,” he 
said, “come with me. In that person’s home where the community of 
monks led by the Buddha has eaten today, there is sure to be some extra 
food.” 

Asking person after person, and following the trail of advice, they 
came before that householder. 

“Householder,” they said, “considering that the community of monks 
led by the Buddha ate in your [home]^^^ today, and considering that it’s a 
holiday here, so that there’s nothing to be had, regardless of money, if you 
have any extra food, please sell it to us.” 

“This isn’t my food. It’s the food of that son of a householder. You 
should ask him.” 

The five hundred merchants approached him and said, [308] 
“Householder’s son, please give us whatever food is left over. We’ll pay 
for it.” 

“I won’t offer it to you for a price,” he said. “Instead, I’ll offer it in 
just the same way [as I did to the community of monks led by the 
Buddha]. ”240 

After they were satisfied with that food and drink, the five hundred 
merchants went to the householder and said, “Householder, you have 
profited and gained much—with food and drink you have satisfied in your 
home the community of monks led by the Buddha as well as five hundred 
merchants.” 


“The householder’s son has profited and gained much,” he said. “He, 
not I, has satisfied the community of monks led by the Buddha with food 
and drink.” 

“Which householder is he the son of?” they asked. 

“Of such-and-such caravan leader.” 

“Gentlemen,” the caravan leader said, “he is the son of a friend of 
mine! His father set sail in the great ocean and straightaway met his death. 
It is possible for many to rescue one but not for one to rescue many. This 
cloth has been spread out before you.^"^^ Offer whatever you have to spare 
by placing it here.” 

Since they already had great faith [in the householder’s son] and since 
they were encouraged by the caravan leader, the five hundred merchants 
gave as many jewels, such as gems and pearls, as they could. A great 
collection was amassed. 

“Son, take it,” the caravan leader said. 

“Uncle,” he said, “I didn’t sell you [that food and drink].” 

“Son, nor are we paying you,” the caravan leader said. “And if you 
calculate the value [of all this, you’ll see that] many hundreds of meals 
like this can be had with just a single one of these jewels. Since we have 
full faith in you, we’re doing the duty of one who has faith [and offering a 
gift]. Take it.” 

“Uncle,” he said, “I fed the community of monks led by the Buddha so 
that I could be reborn among the gods. That’s why whatever was left over 
was simply given to all of you. If I take this, it stands to reason that I 
won’t be reborn among the gods.” 

“Son,” the caravan leader said, “do you believe in the Blessed One?” 

“Yes, uncle, I believe in him.” 

“Then go and ask the Blessed One.” 

The householder’s son then approached the Blessed One and, having 
approached, placed his head in veneration at the Blessed One’s feet and 
then sat down at a respectful distance. The householder’s son said this to 
the Blessed One: “Blessed One, after feeding the community of monks led 
by the Buddha, I gave the leftover food and drink to some merchants. 


Having faith in me, they do the duty of one who has faith [and offer a gift]. 
Am I permitted to take it or not?” [309] 

“If they have faith and do the duty of one who has faith [and offer a 
gift],” the Blessed One said, “then take it.” 

“Blessed One, I’ll be reborn among the gods, won’t I?” 

“Son,” the Blessed One said, “this is just the flower. The fruit will be 
something else entirely.” 

Due to his complete confidence in the words of the Blessed One, he 
went away satisfied and took the jewels. 

The New Guildmaster 

Meanwhile the guildmaster in Rajagrha died without a son. The citizens of 
Rajagrha assembled and conferred: “Gentlemen, the guildmaster has died. 
Whom should we appoint as the new guildmaster?” 

“One who is very powerful because of his merit,”^"^^ some among them 
said. 

“How are we to know?” others replied. 

“Let’s put different varieties of seeds in a well-fired pot, and whoever 
can take out just one variety of seed we’ll appoint as guildmaster.” 

So they put different varieties of seeds in a well-fired pot and 
announced, “Gentlemen, whoever can take out just one variety of seed 
from this pot will be appointed as guildmaster. Whoever among you wants 
to be guildmaster, come and take them out.” 

People came and began to take out the seeds. Everyone took out a mix 
of varieties, but the householder’s son took out just one variety. 

“Gentlemen,” the townspeople and villagers said, “this person is very 
powerful because of his merit. Let’s all appoint him as guildmaster.” 

“Gentlemen,” one among them said, “this man is a day laborer. How 
can we appoint him as guildmaster?” 

“Let’s test him once again,” others said. 

Three times in a row he took out just one kind of seed. 


“Gentlemen, these wretches^"^^ insult him,” they said. “Come, we’ll 
appoint him just as we said we would.” So they appointed him as 
guildmaster. 

The householder reflected, “Although he worked for me as a day 
laborer, he is a very powerful being because of his merit. I should establish 
a close connection with him.” With this in mind, he gave him his daughter, 
adorned with all kinds of ornaments, as a wife. And he gave him a house 
and an abundance of wealth.^"^^ As a result, because of his sudden material 
success, he came to be known as the householder Sahasodgata (Upstart). 

“Whatever glory and good fortune I possess,” he reflected, “all that is 
due to the Lord Buddha. I really should invite the community of monks led 
by the Buddha for a meal once again, and this time I’ll feed them in my 
own house.” With this in mind, [310] he approached the Blessed One and, 
having approached, placed his head in veneration at the Blessed One’s feet 
and then sat down at a respectful distance. The Blessed One instructed, 
incited, inspired, and delighted the householder Sahasodgata, who was 
seated at a respectful distance, with a discourse on the dharma. After he 
instructed, incited, inspired, and delighted him in many ways with this 
discourse on the dharma, he became silent. 

The householder Sahasodgata then got up from his seat, properly 
arranged his robe on one shoulder, bowed toward the Buddha with his 
hands respectfully folded, and said this to him: “May the Blessed One, 
along with the community of monks, accept this invitation to eat at my 
home tomorrow.” 

The Blessed One accepted the householder Sahasodgata’s invitation 
with his silence. Then the householder Sahasodgata, realizing that by his 
silence the Blessed One had accepted his invitation, placed his head in 
veneration at the Blessed One’s feet and then left the Blessed One’s 
presence. 

That very night the householder Sahasodgata prepared hard and soft 
foods, both fresh and fine, and then at daybreak he got up, prepared the 
seats, and set out pitchers of water. Then he had a messenger inform the 
Blessed One that it was now the appropriate time: “It is time, Bhadanta. 
The food is ready. Now the Blessed One may do as the time permits.” 


Later in the morning the Blessed One got dressed, took his bowl and 
robe, and surrounded by a group of monks, approached the householder 
Sahasodgata’s home. Having approached, he sat down in front of the 
community of monks in the seat specially prepared for him. 

Now when the householder Sahasodgata was sure that the community 
of monks led by the Buddha was comfortably seated, he served and 
indulged them, with his own hands, with hard and soft foods, both fresh 
and fine. When he had served and indulged them, with his own hands, with 
many courses of hard and soft foods, both fresh and fine, and was sure that 
the Blessed One had finished eating, washed his hands, and set aside his 
bowl, he then sat down in front of the Blessed One, taking a lower seat, to 
listen to the dharma. 

Then the Blessed One, knowing the householder Sahasodgata’s 
inclinations, propensities, makeup, and nature, gave him a discourse on the 
dharma that elucidated the four noble truths. When the householder 
Sahasodgata heard this, with his thunderbolt of knowledge he broke 
through that mountain, which is the false view of individuality that arises 
with its twenty peaks of incorrect views, and directly experienced the 
reward of the stream-enterer. Having seen the truth, three times he uttered 
this inspired utterance: 

What the Blessed One has done for the likes of me, Bhadanta, [311] 
neither my mother nor my father have done, 
nor any dear one, 
nor any kinsmen or relatives, 
nor any king, 

nor any deities or deceased ancestors, 
nor ascetics or brahmans. 

Oceans of blood and tears have dried up! 

Mountains of bones have been scaled! 

The doors to the lower realms of existence have been closed! 

The doors to heaven and liberation have been opened! 

We have been established among gods and humans! 



I have crossed over, Bhadanta! I have crossed over!^^^ And so, I take 
refuge in the Lord Buddha, in the dharma, and in the community of 
monks. Hereafter, and for as long as I live and breathe, consider me 
a faithful disciple. 

Then the Blessed One [instructed, incited, inspired, and delighted] the 
householder Sahasodgata with a discourse on the dharma. After he 
instructed, incited, inspired, and delighted him [in many ways with this 
discourse on the dharma],he got up from his seat and departed. 

Some monks in doubt asked the Lord Buddha, the remover of all doubts, 
“Bhadanta, what deed did the householder Sahasodgata do so that he 
worked as a day laborer, suddenly prospered, and then had a vision of 
truth?” 

“Monks,” the Blessed One said, “the deeds that the householder 
Sahasodgata has performed and accumulated have now come together, and 
their conditions have matured. They remain before him like an oncoming 
flood and will certainly come to pass. Those deeds were performed and 
accumulated by the householder Sahasodgata. Who else will experience 
their results? For those deeds that are performed and accumulated, monks, 
do not mature outside of oneself—neither in the element of earth nor in 
the element of water, in the element of fire or in the element of wind. 
Instead, those deeds that are performed and accumulated, both good and 
bad, mature in the aggregates, the elements, and the sense bases that are 
appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right, 
then they will have their effect on embodied beings.” 

The Householder Balasena and the Solitary Buddha 

Long ago, monks, in a market town there lived a householder named 
Balasena, who was rich, wealthy, and prosperous, with vast and extensive 


holdings, who had amassed a wealth like the god Vaisravana. Truly, he 
rivaled Vaisravana in wealth. He brought home a girl from an appropriate 
family as his wife, and with her he fooled around, enjoyed himself, and 
made love. From fooling around, enjoying himself, and making love, his 
wife became pregnant. After eight or nine months, she gave birth. A son 
was born. For three weeks—that is, twenty-one days—the occasion of his 
birth was celebrated in full, [312] and then a name was selected for him 
that was appropriate to his family. Raised and nourished, in time he grew 
up. 

One time when spring had arrived and the trees were blossoming, that 
householder, accompanied by his immediate family, went out to a place in 
the forest where there was a park that resounded with the calls of geese, 
herons, peacocks, parrots, mynahs, cuckoos, and peacock pheasants. 

When no buddhas are born, solitary buddhas can arise in the world. 
They have compassion for the poor and neglected, they live in remote 
areas, and they alone are worthy of people’s offerings. 

Meanwhile a certain solitary buddha, after traveling through the 
countryside, arrived at that market town. As one who inhabits remote 
areas,^"^^ he didn’t enter the market town but approached the park instead. 
The householder Balasena saw the solitary buddha, who instilled faith 
through his body and was calm in his comportment, entering the park. 
Seeing him, the householder was pleased and delighted and hurriedly went 
out to meet him. 

“This park is crowded,” the solitary buddha reflected, “I’ll go 
somewhere else.” With this in mind, he began to turn back. 

The householder fell prostrate at his feet and said, “Noble one, why are 
you turning back? You are in want of food and I of merit. Take up 
residence here in this park and I’ll offer you a steady supply of alms.” 

Great beings are intent on helping others. Maintaining a compassionate 
mind for him, the solitary buddha took up residence in that park, and the 
householder began to support him with alms. 

After a time some work became necessary for that householder in 
another market town. 


“My dear,” he said to his wife, “some work has become necessary for 
me in such-and-such market town. I’m going there. Offer a steady supply 
of food and drink to that great man who has gone forth as a renunciant.” 
With that said, he departed. 

The next day the householder’s wife got up at daybreak and began to 
prepare food and drink for the solitary buddha. 

“Mother,” her son said to her, “who are you preparing this food and 
drink for?” 

“Son,” she said, “it’s for that calm man who has gone forth as a 
renunciant and now stays in the park.” 

He became angry and said, “Mother, why doesn’t he get work as a day 
laborer and feed himself?” 

“Son, don’t speak like that!” she said. “The result of this deed will be 
terrible.” 

Even after being dissuaded he didn’t comply. Then the householder 
returned. [313] 

“My dear,” he asked his wife, “did you offer a steady supply of alms to 
that solitary buddha?” 

“Yes, dear husband, I did. However, this son of ours uttered harsh 
words toward him.” 

“My dear,” he said, “what are you saying?” 

She explained to him in detail what had happened. 

“That poor fellow has been hurt,”^^^ the householder reflected. “I’ll go 
and ask that great man for forgiveness. I hope he isn’t very hurt.” With this 
in mind, he took his son and approached the solitary buddha. 

The solitary buddha saw the householder coming with a second person 
and reflected, “The householder never comes with a second person.^"^^ 
What is the reason for this?” 

Now the knowledge and insight of disciples and solitary buddhas does 
not operate unless they focus their attention. So he began to focus his 
attention and, having focused his attention, came to know. 

Those great beings teach the dharma through deeds, not words. Out of 
compassion for the householder’s son, like a royal goose with outstretched 


wings, he flew up high into the sky and began to perform the miraculous 
deeds of causing fire and heat, making rain and lightning. 

Magic quickly wins over the ordinary person. Like trees cut down at 
the roots,^^*^ the householder and his son^^^ fell prostrate at the solitary 
buddha’s feet.^^^ With gooseflesh bristling, the boy said, “Come down! 
Come down, O you who are righteous and worthy of offeringsOffer 
me a helping hand, for I am mired in the mud of desire!” 

Out of compassion for him, the solitary buddha came down. The 
householder’s son, with heartfelt sincerity, fell prostrate at his feet and 
made this fervent aspiration: “Although I have uttered harsh words at 
someone so righteous and worthy of offerings, may I not suffer from this 
deed. Since my mind is now full of faith, by this root of virtue may I be 
born in a family that is rich, wealthy, and prosperous, and may I obtain 
such virtues so that I may please and not displease a teacher even more 
distinguished than this one!” 

“What do you think, monks? That householder’s son was none other than 
the householder Sahasodgata. Since he uttered harsh words toward that 
solitary buddha, for five hundred births he was born to be a day laborer. 
Even up until recently he worked as a day laborer. Yet, having cultivated 
faith in his heart toward that solitary buddha, [314] he made a fervent 
aspiration, and because of this he suddenly became materially successful. 
Then, under me, he had a vision of truth. And as his teacher, who is more 
distinguished than hundreds of thousands of millions of solitary buddhas, I 
have been pleased and not displeased by him. 

“And so, monks, the result of absolutely evil actions is absolutely evil, 
the result of absolutely pure actions is absolutely pure, and the result of 
mixed actions is mixed. Therefore monks, because of this, you should 
reject absolutely evil actions and mixed ones as well, and strive to perform 
only absolutely pure actions. Monks, it is this you should learn to do.”^^^ 

This was said by the Blessed One. With their minds uplifted, the 
monks rejoiced at the words of the Blessed One. 

So ends the Sahasodgatasya prakarandvaddnam,^^^ the twenty-first 
chapter in the glorious Divydvaddna?^^ 


22. The Story of the Deeds of the Bodhisattva 
Candraprabha _ 

C ANDRAPRABH ABODHISATTVACARYA-AVADANA^ ^ ^ 


T hus have I heard. At one time the Blessed One was staying in the 
city of Rajagrha on Vulture’s Peak together with a large community 
of monks, 1,250 in number. 

Some monks in doubt asked the Lord Buddha, the remover of all 
doubts, “Look, Bhadanta. How is it that the venerable Sariputra and 
Maudgalyayana passed into the realm of remainderless nirvana without 
waiting for the death of their [spiritual] father?”^^^ 

“What a wonder it is, monks, that in the here and now Sariputra and 
Maudgalyayana were monks, free from attachment, hate, and delusion; 
that they were liberated from the irritations of birth, old age, sickness, and 
death, sorrow, lamentation, suffering, and grief; that they were without 
craving or clinging to existence; that they were permanently rid of all evil 
propensities and the false beliefs of ‘me,’ ‘mine,’ and ‘lam’; and that they 
were the very first in the community of monks led by the Buddha to pass 
into the realm of remainderless nirvana without waiting for the death of 
their [spiritual] father. Yet, in a time gone by, Sariputra and 
Maudgalyayana were filled with attachment, hate, and delusion; [315] and 
they weren’t liberated from the irritations of birth, old age, sickness, and 
death, sorrow, lamentation, suffering, and grief. But they cultivated faith 
in me, and when they died, they transcended the desire realm and were 
reborn in the Brahma world without waiting for the death of their 
[spiritual] father. Listen to this.” 

King Candraprabha and His People’s Royal Pleasures 



Long ago, monks, in a time gone by, there was a capital city in the North 
Country called Bhadrasila (Beautiful Stones) that was thriving, 
prosperous, and safe, with plenty of food and throngs of people. The city 
was twelve leagues long and twelve leagues wide; it was foursquare with 
four symmetrically arranged^^^ gates; it was adorned with high arched 
doorways,^^® vents shaped like bulls’ eyes, windows, and railings; and it 
was teeming with a variety of treasures. There were homes belonging to 
extremely wealthy merchants who had every amenity^^^ as well as 
residences^^^ of the king and his ministers, householders, guildmasters, 
governors, and politicians.The city resounded with the sounds of 
veenas, flutes, panava drums, sughosakas, vallarTs, mridangams, 
kettledrums, war drums, and conchs. 

And in that capital there was the smell of agarwood, sandalwood, and 
aromatic powders, as well as the perennial smell of flowers in bloom. 
These were stirred by flurries of wind, so that magnificent breezes blew 
through the marketplaces, squares, and crossroads. In addition, the city 
had armies of elephants, horses, chariots, and foot soldiers; it was graced 
with vehicles and the animals to draw them; it had marketplaces and main 
roads that were wide and magnificent; it had colorful flags and banners 
raised up high; and it was covered with arched doorways, vents shaped like 
bulls’ eyes, and crescent-shaped windows.Truly, the city shined like 
the abode of the gods. 

And the city was adorned with blue, red, and white waterlilies, white 
lotuses,^^^ and wonderfully fragrant aquatic flowers;^^^ it was resplendent 
with lotus pools, tanks, ponds, and springs, each filled with water that was 
very sweet, pure, and cold; it was blanketed with many kinds of flowers— 
sdla, palmyra, tamdla,^^^ karnikdra, asoka, tilaka, punndga, ndgakesara, 
campaka, bakula, atimuktaka, and pdtald;^^^ and it was adorned with 
forests and parks, echoing with the calls of flocks of sparrows, parrots, 
mynahs, cuckoos, and peacocks as well as peacock pheasants. 

And in the capital Bhadrasila there was a royal park called 
Maniratnagarbha (Containing the Most-Treasured Jewel)^^® that was 
resplendent with various flowers, fruits, trees, and shrubs and had a lovely 
pond that resounded with the delightful songs of geese, herons, peacocks. 


and parrots, mynahs, cuckoos, peacock pheasants, and pariah kites.As 
sueh, the capital Bhadrasila was truly beautiful. 

In the capital Bhadrasila there was a king named Candraprabha 
(Moonlight) who was handsome, good-looking, and attraetive and who 
possessed divine sight. He was a wheel-turning king ruling over the four 
quarters of the earth [316] and a just and virtuous ruler who had 
established kingship, lordship, and dominion over JambudvTpa (Black 
Plum Island). King Candraprabha was radiant,^^^ so wherever he would go 
there would be no darkness, though he was led by neither jewel, lamp, nor 
toreh. Light emerged from King Candraprabha’s body like rays from the 
disk of the moon. For this reason. King Candraprabha was given the name 
Candraprabha. 

At that time in JambudvTpa there were 68,000 cities, the foremost of 
whieh was the capital Bhadrasila, and all of them were thriving, 
prosperous, and safe, with plenty of food and throngs of people. 
Furthermore, the people of JambudvTpa were exempt from taxes, eustoms, 
or freight fees; the distriets were peaceful and well cultivated with farms; 
and the marketplaces, villages, districts, and capitals were so close 
together that a cock could jump from one to the next. And at that time in 
JambudvTpa, people lived for 44,000 years. 

Now King Candraprabha was a bodhisattva who gave away everything, 
who saerificed everything, and who did so without attachment. He lived in 
a state of great renunciation. Leaving the capital Bhadrasila and going 
outside the eity, he established four great sacrifieial sites at the four gates 
to the city, and at each umbrellas, flags, saerificial posts, and banners were 
raised. Then golden kettledrums were beaten,^^^ gifts were given, and 
meritorious deeds were performed, such that there was food for the 
hungry, water for the thirsty, as well as hard and soft foods; garlands, 
creams, and elothes; bedding, seats, and bolsters;^^"^ homes, lamps, and 
umbrellas; earriages, finery, and ornaments; golden bowls filled with 
silver powder; silver bowls filled with gold;^^^ and cows with golden 
horns that yielded milk whenever one desired.^^^ Young men and women 
were also adorned with all kinds of ornaments. When this was done, 
clothes of various colors, produced in various countries and having various 
patterns, were given as gifts—clothes of woven silk, Chinese silk, Indian 


silk, and bleached silk;^^^ beautiful clothes made of wool and dukiila; 
those made of bark from Aparanta; crocheted shawls;^^^ cloaks made with 
gold and jewels; silken cloth from Varanasi; linen; and so on. 

King Candraprabha [317] gave so many gifts that all the people of 
JambudvTpa became rich, wealthy, and prosperous. King Candraprabha 
gave away so many elephants, horses, carriages, and umbrellas as gifts 
that not even a single person in JambudvTpa traveled on foot. All the 
people of JambudvTpa traveled from park to park and village to village on 
the backs of elephants or in carriages drawn by four horses, with umbrellas 
overhead made of gold and silver. 

Then it occurred to King Candraprabha, “What is the use of my giving 
such petty gifts? I really should offer gifts of clothes, ornaments, and 
finery just like my own so that all the people of JambudvTpa may enjoy 
royal pleasures.” 

So King Candraprabha offered crowns, diadems, clothes, ornaments, 
and finery to the people of JambudvTpa—that is, he offered gifts of 
bracelets,^^^ armlets, strings and necklaces of pearls, and the like. King 
Candraprabha offered so many gifts of clothes, jewelry, crowns, and 
diadems, all of which were fit for kings, that all the people of JambudvTpa 
came to wear crowns and diadems. All the people of JambudvTpa came to 
look just like King Candraprabha! 

Then King Candraprabha had bells rung in his 68,000 cities for the 
following proclamation: “Friends, all the people of JambudvTpa shall 
enjoy royal pleasures for as long as I live!” 

When the people of JambudvTpa heard King Candraprabha’s 
proclamation, every one of them began to enjoy royal pleasures. 
Thousands of veenas, flutes, panava drums, sughosakas, vallarTs, 
kettledrums, war drums, mridangams, cymbals,^^® and conchs were 
played, hundreds of horns were sounded, and the people of JambudvTpa, 
wearing armlets, necklaces, jewels, pearls, finery, and earrings, and 
surrounded by groups of beautiful young women adorned with all kinds of 
ornaments, experienced royal glory. 

And at that time, as the people of JambudvTpa enjoyed those royal 
pleasures, the sounds of veenas, flutes, panava drums, sughosakas. 


vallarls, kettledrums, mridangams, and war drums as well as the melody 
of cymbals and bamboo pipes arose in all 68,000 cities. And as golden 
kettledrums were beaten at [King]^^^ Candraprabha’s four great sacrificial 
sites, sweet and pleasing sounds emerged.^^^ As such, all of JambudvTpa 
[318] resounded with pleasing sounds. Even [Sudarsana], the divine city of 
the gods of Trayastrirnsa (Thirty-Three), reverberated with the sounds of 
dancing, singing, and the playing of musical instruments. In this way, at 
that time and at that juncture, owing to the sounds of singing and music, 
all the people living in JambudvTpa were filled with intense pleasure and 
enjoyed themselves greatly. 

Now at that time in the capital Bhadrasila there lived seventy-two 
thousands of millions of billions of people.To them. King 
Candraprabha was cherished, dear, and beloved, and they never tired of 
gazing upon his complexion, characteristics, form, and figure. 
Whenever King Candraprabha would go to one of the great sacrificial 
sites, hundreds and thousands and millions and billions of beings would 
look at him and say, “What a wonder! King Candraprabha is born from the 
gods, yet he rules here in JambudvTpa. No other man has a complexion and 
form like that of Lord Candraprabha.” And whichever way King 
Candraprabha would look, thousands of women would be looking at him 
and thinking, “Lucky are those women who have him for a husband!” And 
this thought that occurred in their minds was pure, not otherwise. Truly 
King Candraprabha was someone to be seen. 

King Candraprabha’s Ministers and Their Alarming Dreams 

King Candraprabha had 12,500 ministers, and among them were two chief 
ministers—Mahacandra (Great Moon) and MahTdhara (Supporting the 
Earth). They were wise, learned, and intelligent; distinguished from the 
rest of the cabinet of ministers by their virtues; authorities for everyone; 
and managers and protectors of the king.^^^ The king had few worries 
about any of his affairs, for the chief minister Mahacandra repeatedly 
urged the people of JambudvTpa to follow the tenfold path of virtuous 
actions. “People of JambudvTpa,” he would say, “adhere to the tenfold path 
of virtuous actions!” The minister Mahacandra would admonish and 


instruct them just as would a wheel-turning king. To the chief minister 
Mahaeandra, King Candraprabha was cherished, dear, and beloved, and he 
never tired of gazing upon the king’s complexion, form, characteristics, 
and figure. 

One day the ehief minister Mahaeandra had a dream that pisdeas the 
eolor of smoke carried off King Candraprabha’s crown. When he woke up, 
[319] he was afraid, he was alarmed, and his hair stood on end. “Oh no!” 
he thought. “Don’t let anyone come begging for Lord Candraprabha’s 
head! My lord is all-giving. He gives away everything.^There isn’t 
anything that he hasn’t given away to the poor, the destitute, orphans, 
mendicants, and beggars.” 

Then he had an idea. “I won’t tell King Candraprabha about this dream. 
Instead, I’ll commision some heads to be made out of jewels and I’ll store 
them in the treasury.^^^ If someone comes begging for my lord’s head. I’ll 
entice him with these jeweled heads.” With this in mind, he commisioned 
some jeweled heads and stored them in the treasury. 

Then one day the chief minister MahTdhara had a dream that a child^^^ 
made completely of jewels, who was inside King Candraprabha’s 
palace,^^^ shattered into hundreds of pieces. Having had this dream, he 
was frightened, scared, and terrified. “Oh no!” he thought. “Don’t let King 
Candraprabha’s kingdom come to an end! Don’t let there be any obstacle 
to his life!” 

He then summoned some brahman soothsayers^^*^ who could interpret 
omens. “Gentlemen,” he said, “I have had such-and-such a dream. 
Interpret it for me.”^^^ 

Then those brahman soothsayers^^^ who could interpret omens 
explained it to him: “This dream that you have had indieates that very 
soon someone will come begging for King Candraprabha’s head. He will 
come down from on high, right here to the capital Bhadrasila.” 

When chief minister MahTdhara heard this interpretation of his dream, 
he sat lost in thought, cheek in hand. “King Candraprabha is kind at heart, 
compassionate, and treats all beings as his children. Yet very soon he will 
experience the force of impermanence.” 


Then one day all 12,500 ministers had a dream that karotapdni (“bowl 
in hand”) yaksas threw down the umbrellas, flags, and banners and broke 
the golden kettledrums at King Candraprabha’s four great sacrificial sites. 
Having had this dream, they became frightened, scared, and terrified. “Oh 
no!” they thought. “King Candraprabha is a protector of the great earth. He 
is kind at heart, compassionate, and treats all beings as his children. Don’t 
let him come under the force of impermanence! Don’t let us become 
deprived, detached, and disconnected from our lord! Don’t let JambudvTpa 
become unsafe and unprotected!” [320] 

King Candraprabha heard about all this and, having heard, had bells 
rung in his 68,000 cities for the following proclamation: “Friends, all the 
people of JambudvTpa shall enjoy royal pleasures for as long as I live. 
Why worry about things like dreams and illusions?”^^^ 

After hearing King Candraprabha’s proclamation, all of the people of 
JambudvTpa once again began to enjoy royal pleasures. Thousands of 
veenas, flutes, panava drums, sughosakas, vallarTs, kettledrums, 
mridangams, cymbals, and conchs were played, hundreds of horns were 
sounded, and the people of JambudvTpa, wearing armlets, necklaces, 
jewels, pearls, finery, and earrings, and surrounded by groups of beautiful 
young women adorned with all kinds of ornaments, experienced royal 
glory. 

At that time, as the people of JambudvTpa enjoyed those royal 
pleasures,^^"^ the sounds of veenas, flutes, panava drums, sughosakas, 
vallarTs, kettledrums, mridangams, war drums as well as the melody of 
cymbals and bamboo pipes^^^ arose in all 68,000 cities. And as golden 
kettledrums were beaten at King Candraprabha’s four great sacrificial 
sites, sweet and pleasing sounds emerged. As such, all of JambudvTpa 
resounded with pleasing sounds. Even [Sudarsana], the divine city of the 
gods of Trayastrirnsa, reverberated with the sounds of dancing, singing, 
and the playing of musical instruments.In this way, at that time and at 
that juncture, owing to the sounds of singing, all the people living in 
JambudvTpa were filled with intense pleasure and enjoyed themselves 
greatly. 


Raudraksa and the Gift of a Head 

At that time on Mount GandhamMana (Intoxicated with Fragrance) there 
lived a brahman named Raudraksa (Cruel-Eyed)^^^ who could perform 
magical spells. The brahman Raudraksa heard that in the capital 
Bhadrasila there was a king named Candraprabha who had vowed to 
himself to give away everything. 

“I really should go and beg for his head,” he thought. Then it occurred 
to him, “If he’ll give away everything, he’ll give me his head. But it is 
difficult, impossible, and inconceivable that one would sacrifice the best 
part of one’s body, that which is cherished, precious, dear, and beloved— 
namely, one’s head. It simply isn’t possible!” With this in mind, he came 
down from Mount Gandhamadana. 

Then a deity living on GandhamMana began to cry out: “It’s so sad! 
King Candraprabha, who is kind at heart, greatly compassionate, and treats 
all beings as his children, will experience the force of impermanence!” 
[321] 

At that time all of JambudvTpa became very disturbed and darkened 
with smoke. There were meteor showers, the sky looked like it was on fire, 
and the drums of the gods thundered in the air. 

Not far from the capital Bhadrasila there lived a seer named 
ViWamitra (Friend to the World), who possessed the five superhuman 
faculties. He had five hundred followers, and he too was kind at heart, 
compassionate, and treated all beings as his children. Seeing that all of 
JambudvTpa was disturbed, the seer addressed his young brahman 
disciples: “Young brahmans, as you know, at present all of JambudvTpa is 
in disarray and darkened with smoke. The sun and the moon, powerful as 
they are, neither shine nor burn or illuminate. Certainly some great man 
will soon be no more.^^^ 

Hordes of kinnaras and forest deities are crying,^^^ 
the assemblies of the gods likewise call out in distress. 

The moon doesn’t shine, and the thousand-rayed sun doesn’t glow; 
even the sound of instruments being played^*^^ is no longer heard. 


Fruits and flowers covering the multitude of trees 
fall to the ground when merely stirred by the wind.^*^^ 

A foreboding sound fills the air. 

A great^*^^ disaster will surely^*^"^ befall the city! 

All the devoted residents of Bhadrasila are filled with sorrow; 
struck by the arrow of intense grief, their faces and throats 
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quiver. 

Young women with faces like the moon cry in their fine homes; 
everyone wails piteously as though at a cremation ground.^®^ 

Why^o^ (Jo all the city’s residents 
bear^*^^ such grief welled up in their minds? 

For those incessantly crying, with fingers clenched,^*^^ 
a matchless power^^*^ holds back their words. 

Clouds thunder with no water, 

and the ponds have almost dried up.^^^ 

Those tender breezes, over water as on land,^^^ 
now blow as fierce and dusty winds. 

The inauspicious omens are now manifold!^ 

It would be best^^"^ if we left here and went to a safer region. 

“And there’s this, young brahmans: golden kettledrums are being 
beaten at King Candraprabha’s four great sacrificial sites, and pleasing 
sounds no longer emerge. [322] Alas! A great disaster will definitely 
befall Bhadrasila.” 

Meanwhile the brahman Raudraksa arrived in the capital Bhadrasila. A 
deity who resided in the city saw the brahman Raudraksa from a distance 
and then approached King Candraprabha. Having approached, she said this 
to him: “My lord, there is something you should know. Today a beggar 
will come to my lord. He is hostile and violent. He looks for weaknesses. 


seeking a point of attaek. He will beg for my lord’s head. For the sake of 
living beings, my lord should protect himself!” 

When King Candraprabha heard that someone would come begging for 
his head, he was glad at heart, and his eyes opened wide with wonder. He 
spoke to the deity. “Deity, go away. If he comes, I will fulfill this long- 
held wish of his.” The deity realized the strength of King Candraprabha’s 
resolve and felt sad, dejected, and deeply disturbed. Then she vanished on 
the spot. 

It occurred to King Candraprabha, “What a wonderful thing it is that I 
give food to the hungry, water to the thirsty, and clothes, gold and golden 
things, jewels, pearls, and the like to those who desire them. But to those 
who come begging, I really should sacrifice my own body as well.” 

Meanwhile, as the brahman Raudraksa was entering the southern gate 
to the city, the deity stopped him. “Go away, evil brahman,” she said. 
“Don’t enter! You deluded man, how can you cut off^^^ King 
Candraprabha’s head? He is kind at heart, compassionate, and treats all 
beings as his children; he is endowed with many virtues, a protector of 
JambudvTpa, and he does no wrong and causes no harm. You vicious and 
evil brahman, don’t enter here!” 

In the meantime. King Candraprabha heard about this incident: “A 
deity has detained a man who wants to beg from me at a gate to the city!” 
After hearing about it, he addressed his chief minister Mahacandra: 
“Mahacandra, please be informed that a deity has detained a supplicant at 
a gate to the city. Go quickly and bring him to me.” 

“Yes, my lord,” the chief minister Mahacandra replied, consenting to 
King Candraprabha’s request. He then went to the city gate and spoke to 
the deity: “Deity, please be informed that this brahman is to be allowed to 
enter. King Candraprabha has summoned him.” [323] 

Then that deity residing in the city said this to the chief minister 
Mahacandra: “Mahacandra, please be informed that this brahman is 
vicious and without compassion. He has come to Bhadrasila to destroy 
King Candraprabha. Why should someone evil at heart be allowed to 
enter? He will approach the king and ask for his head!” 


Then the ehief minister Mahacandra said to the deity, “Deity, I’ve 
thought of a plan so that the brahman won’t be able to take the lord’s 
head.” 

So the chief minister Mahacandra brought the brahman Raudraksa into 
the city and ordered the treasurers as follows: “Gentlemen, bring out the 
jeweled heads! I will give them to this brahman.” The treasurers made a 
pile of the jeweled heads at the king’s door. The chief minister 
Mahacandra showed the jeweled heads to Raudraksa. “Great brahman,” he 
said, “take all these jeweled heads! I’ll also give you so much gold that it 
will provide livelihoods for your children and grandchildren. What do you 
want with my lord’s head, filled as it is with marrow, snot, and fat?” 

Thus addressed, the brahman Raudraksa said this to the chief minister 
Mahacandra: “I have no use for jeweled heads, nor for gold and golden 
things. I have come to this all-giving protector of the great earth for the 
sake of his head.” 

Thus addressed, the chief ministers Mahacandra and MahTdhara each 
sat lost in thought, with cheeks in hand: “What is to be done now?”^^^ 

When King Candraprabha heard what had happened, he had a 
messenger convey these instructions to the chief ministers Mahacandra 
and MahTdhara: “Bring that [brahman]^before me. I will fulfill this 
desire of his.” 

Thus addressed, the chief ministers Mahacandra and MahTdhara, their 
faces streaked with tears, lamented mournfully and cried out: “My lord is 
kind at heart, compassionate, and treats all beings as his children. He is 
endowed with many virtues, is wise and skillful, and possesses divine 
sight. Soon he will experience the force of impermanence. Today we will 
become deprived, detached, disconnected, and separated from my lord!” 
With this in mind, they fell prostrate at the king’s feet and then sat down at 
a respectful distance. 

Now since King Candraprabha desired to make a sacrifice that would 
be distinguished as the ultimate sacrifice,^ he addressed the brahman 
while the latter was still a distance away. “Come here, brahman!” he said. 
[324] “Make a request. Take whatever you want.”^^^ 


The brahman Raudraksa then approached King Candraprabha and, 
having approached, greeted him with wishes for his success and well¬ 
being. Then he said this to him: 

You are steadfast in the pure dharma, O excellent bodhisattva,^^^ 
desiring omniscience with all your heart, O virtuous one. 

Great compassion being foremost in your mind,^^^ cast off your 
head to me! 

Give it to me! Satisfy me now!^^^ 

When King Candraprabha heard the brahman utter such words, he was 
glad at heart and wide-eyed with pleasure. He then said to the brahman 
Raudraksa, “At last, brahman, freely and without interference, you may 
take this head of mine—it is the best part of my body.” And he said. 

Although it is as dear as an only son, 
take this head^^^ of mine nonetheless. 

May the fruit of your desires come quickly. 

And from this gift of my head, may I attain awakening. 

After he spoke, he removed the crown from his head. And at the very 
moment that King Candraprabha removed the crown from his head, the 
crowns on the heads of all the people of JambudvTpa fell off.^^^ And in the 
capital Bhadrasila, there were meteor showers in the four directions, and 
the sky looked like it was on fire. 

The deities of the city cried out: “This evil brahman will cut off King 
Candraprabha’s head!” Hearing this, the chief ministers Mahacandra and 
MahTdhara realized that King Candraprabha truly would make such a 
sacrifice of his body. Their faces streaked with tears, they embraced King 
Candraprabha’s feet and said, “Fortunate are those men, my lord, who will 
again catch sight of your truly wonderful form.”^^^ Looking up toward 
King Candraprabha, the two cultivated faith in their hearts for him and 
produced thoughts of loving-kindness toward the brahman Raudraksa. “We 
can’t watch the impermanence of my lord,” they thought. “He is 


incomparably virtuous.” And at that very moment, they died. Transcending 
the realm of desire, they were reborn in the Brahma world. 

When the yaksas on the ground and in the air came to understand the 
strength of King Candraprabha’s resolve and heard the pained cries of 
those deities residing in the city, they began to cry out. “How terrible! 
Now King Candraprabha will abandon his body.” 

Meanwhile, at the gate to the palace, many hundreds of thousands of 
people had assembled. [325] When the brahman Raudraksa saw this erowd 
of people, he spoke to King Candraprabha. “My lord, there is something 
you should know. I can’t take my lord’s head in front of a crowd of people. 
If your head is to be sacrifieed, let us go to a seeluded plaee.” 

Thus addressed. King Candraprabha said to the brahman Raudraksa, 
“So be it, great brahman. Let it be done. May you have success in all that 
you desire, and may your wishes be fulfilled.” Then King Candraprabha 
got up from his throne, took a sharp sword, and approaehed 
Maniratnagarbha Park. 

Seeing the strength of King Candraprabha’s resolve, many hundreds of 
thousands of people in the eapital Bhadrasila followed behind him, 
wailing. Seeing this large gathering of people wailing. King Candraprabha 
eonsoled them. “Don’t be eareless with virtuous things,” he said. 

After giving this brief dharma teaching, he took the brahman 
Raudraksa and entered Maniratnagarbha Park. As soon as King 
Candraprabha entered the park, the umbrellas, flags, and banners in 
Bhadrasila bent over in that direction. King Candraprabha then shut the 
gate to Maniratnagarbha Park and addressed the brahman Raudraksa: 
“Brahman, please take my head, the best part of my body.” 

Thus addressed, the brahman Raudraksa said to King Candraprabha, “I 
can’t cut off my lord’s head.” 

Now in the middle of Maniratnagarbha Park there was a red amaranth 
tree as well as a campaka tree always in bloom.King Candraprabha 
then took out his sharp sword and approaehed that ever-blossoming 
campaka tree. 

Then the deities living in the park, realizing that King Candraprabha 
was about to make sueh a sacrifice of his own body, began to cry out. “Evil 


brahman!” they said. “King Candraprabha does no wrong and causes no 
harm, he treats all beings as his children, and he is endowed with many 
virtues. How can you cut off his head?” 

Then King Candraprabha stopped the deities of the park. “Deities, 
don’t obstruct this man who begs for my head! [326] Why is that? Deities, 
in the past a deity obstructed someone who begged for my best limb. That 
deity earned a lot of demerit. Why is that? If that deity had not obstructed 
that beggar, I would have attained supreme knowledge very quickly. It is 
for this reason that I say to you—don’t obstruct this man who begs for my 
best limb! Right here, in this Maniratnagarbha Park of yours, I have 
sacrificed my head thousands of times, and no one has ever obstructed me. 
So, deity, don’t obstruct this man who begs for my best limb. Moreover, 
deity, it was right here that I sacrificed myself to a tigress and surpassed 
Maitreya. The bodhisattva Maitreya, who had set out for buddhahood forty 
eons before, was surpassed with a single sacrifice of my head!”^^^ 

Now as those deities came to understand the great majesty of King 
Candraprabha, they experienced great faith in the king and so remained 
silent. Then King Candraprabha made this proper fervent aspiration: 

“Listen, honorable deities, antigods, heavenly birds, celestial 
musicians, and kinnaras living in the ten directions! Here in this park I 
will make a sacrifice, a great sacrifice,^a complete sacrifice of my own 
head. And I will sacrifice my own head,^^^ not for the sake of royal power, 
not for reaching heaven, not for personal pleasure, not for becoming a 
Sakra, not for becoming a Brahma, and not for the victory of a wheel¬ 
turning king.^^^ It is for no other reason than that I may attain unsurpassed 
perfect awakening and so subdue those beings who are unsubdued, pacify 
the unpacified, help to cross over those who have not crossed over, liberate 
the unliberated, console the unconsoled, and lead to final nirvana those 
who have not reached final nirvana. 

“By this truth, this vow of truth, may my efforts be successful! And 
when I have passed into final nirvana, may there be relics the size of 
mustard seeds.^^^ And here in the middle of Maniratnagarbha Park, may 
there be a great stupa that is the most distinguished of all stupas. And may 
those beings who are exhausted^^^ and who want to venerate this great 


shrine go there, and when they see it—the most distinguished of all stupas 
and filled with relic s^^^ —may their exhaustion cease. And when I have 
passed into final nirvana, may crowds of people come to my shrines, make 
offerings, and become intent on heaven and liberation.” 

After making this proper fervent aspiration. King Candraprabha bound 
his topknot to the campaka tree and then said to the brahman Raudraksa, 
[327] “Come, great brahman. Take it! Don’t obstruct me!” 

Then King Candraprabha, generating strength and power in his body 
and producing thoughts of loving-kindness along with compassion for the 
brahman Raudraksa, cut off his head and presented it to him. And when he 
died, because of his virtuousness,^^^ he transcended the Brahma world and 
was reborn among the gods of Subhakrtsna (Complete Beauty). 

As soon as King Candraprabha sacrificed his head, three times the 
billionfold world-system teetered, tottered, and tremored; quivered, 
quavered, and quaked; shifted, shuddered, and shook.^^^ And the deities in 
the sky began to throw divine blue waterlilies as well as red waterlilies, 
white waterlilies, and white lotuses; agarwood, tagara, and sandalwood 
powders; tamdla leaves and flowers from the divine coral tree. They also 
began to play divine instruments and throw cloth streamers. 

Then the brahman Raudraksa left the park, holding King 
Candraprabha’s head.^^^ Many hundreds of thousands of people let out the 
cry, “How terrible! My lord, who fulfilled everyone’s wishes, has been 
killed!” 

Some of those people writhed around and about on the ground; some 
cried out, flailing their arms; and some wept, their hair disheveled. Many 
hundreds of thousands of people gathered together. While there in that 
place, some of them attained meditative states, died right then and there, 
and were reborn among the Subhakrtsna gods—at the same level as King 
Candraprabha. Others attained [lower] meditative states, died right then 
and there, and were reborn among the gods of Abhasvara (Radiant). Others 
entered the first meditative state and then died and were reborn as 
inhabitants of the Brahma world. 

Still others gathered together, built a funeral pyre out of all all kinds of 
fragrant wood, and cremated King Candraprabha’s body.^^^ And when his 


bones were burned to ashes, they placed them in a golden pot and at the 
main crossroads built a stupa for his relics. And there they raised 
umbrellas, flags, and banners. Then they honored the stupa with offerings 
of fragrances, garlands, incense, oil lamps, and flowers, and having 
cultivated faith in their hearts for King Candraprabha, they died and were 
reborn among the gods in the six spheres of desire. And all of those who 
made offerings there became intent on heaven and liberation. 

“You may have some doubt or uncertainty, [328] monks, as to the identity 
of the capital called Bhadrasila in the North Country at that time and at 
that juncture. Ponder no further. Why is that? Because at that time and at 
that juncture Taksasila itself was the capital called Bhadrasila. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the king named Candraprabha at that time and at that juncture. Ponder no 
further. Why is that? Because at that time and at that juncture I myself was 
King Candraprabha. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the brahman named Raudraksa at that time and at that juncture. Ponder no 
further. Why is that? Because at that time and at that juncture Devadatta 
himself was [the brahman Raudraksa]. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the chief ministers Mahacandra and MahTdhara at that time and at that 
juncture. Ponder no further. Why is that? Because the chief ministers 
Mahacandra and MahTdhara were themselves Sariputra and 
Maudgalyayana. Back then, too, they died without waiting for the death of 
their [spiritual] father.”^^^ 

This was said by the Blessed One. With their minds uplifted, the 
monks and others—gods, nagas, yaksas, antigods, heavenly birds, celestial 
musicians, kinnaras, great snakes, and so forth—rejoiced at the words of 
the Blessed One. 

So ends the Candraprabhabodhisattvacaryd-avaddna, the twenty- 
second chapter in the glorious Divydvaddna. 


Addendum^^^ 


And so in the past, King Candraprabha had a wealth of jewels, gold, silver, 
beryl, sapphires, and the like; he had elothes, vehieles, food, and 
ornaments; and he also had a kingdom made up of marketplaces, villages, 
towns, and regions.The stream of King Candraprabha’s praise 
abounded in virtues; it was made great by his consecration as lord of the 
entire earth; and it was powerful because he offered protection to those 
people who were struck by the fear of sorrows falling upon them—sorrows 
such as^^^ rebirth in a lower realm of existence, death, or old age; having 
deformed hands, feet, or sense organs; and encountering undesirable things 
or being separated from desirable ones.^^^ Such a stream of praise could 
never be attained unless one had sacrificed everything—one’s royal 
chariots, one’s offspring, one’s wife, one’s flesh and blood, hands and feet, 
head, eyes, neck, and so on. 

And so, when King Candraprabha—whose footrest was glowing with 
the rays of light from the crest gems of all the feudal kings who had bowed 
down before him, and who himself had fulfilled the desires of absolutely 
all the people of JambudvTpa by giving away his horses, elephants, 
chariots, clothes, ornaments, and so on—resolved to pacify the suffering 
of the entire world out of his compassion, he sacrificed his head, which 
had been capturing everyone’s thoughts and attention. If one should ask, 
“How?” this is the way the story goes. 


23. The Story of Sahgharaksita, part 1 

sangharaksita-avadAna^^^ 


Stories 23-25 constitute a cycle of stories about the monk Sahgharaksita, 
but their ordering and relation to each other require some explanation?^'' 
Each of these stories has close parallels in the MulasarvastivMa-vinaya, 
which can offer some context. Only some of the original Sanskrit for these 
materials is extant,but Tibetan and Chinese translations are 
available.^^^ Story 23 begins abruptly, including some of the frame story 
that precedes it in ^/^eMulasarvastivada-vinaya. Likewise in 
^/^eMulasarvastivada-vinaya, story 23 is followed immediately by story 25, 
and story 24, which is a continuation of the framestory that preceded story 
23, appears immediately after that?^^ 

T hose nAgas of the great ocean, in the guise of brahmans and 
householders, assembled there, and (another naga, in the guise of a 
monk,) taught them the dharma. When they had heard the dharma 
from him, they gave all the necessities to those monks who had just 
arrived and those who were preparing to depart. 

Then (some of) the group of six monks questioned (two of its 
members): “Nanda and Upananda,]^^^ [329] what does this monastic 
latecomer^know?” 

“The Gradual Sayings {Ekottarikd)f Nanda and Upananda said. 

“But he uses a Gradual Sayings that is faulty^^^ to teach the dharma,” 
the other monks said. “These monks [that come and go] know the [entire] 
Tripitaka, they can discourse on the dharma, and they are gifted with 
eloquence that is inspired yet controlled.^^^ Why doesn’t he ask them [to 
teach]?”355 

“Hey, latecomer, what do you know?” those monks asked the old 
monk. 



“The Gradual Sayings” he said. 

“Lateeomer,” they said, “you use a Gradual Sayings that is faulty to 
teach the dharma. These monks [that come and go] know the Tripitaka, 
they can discourse on the dharma, and they are gifted with eloquence that 
is inspired yet controlled. Why don’t you ask them [to teach]?” 

“Noble ones,” the old monk said, “why don’t you teach? Do I prevent 
you?” 

“Nanda and Upananda,” they said, “this latecomer speaks against us. 
You should suspend him from the order!” 

“If they suspend me from the order,” the old monk reflected, “I won’t 
even be received in the naga realm.” So, while they were sleeping, he 
made their monastery disappear and entered the great ocean. They 
remained asleep on the sandy shore. 

“Nanda and Upananda,” the six monks said, “get up! Prepare a lion 
throne. We will teach the dharma.” Then they said, “That must have been a 
god, a naga,or a yaksa, full of faith in the Blessed One. While he was 
serving the Buddha, the dharma, and the community, we harassed him.” 

The monks related this incident to the Blessed One, and the Blessed 
One said, “Monks, if that being who magically appeared [in the guise of a 
monk]^^^ had not been harassed by the group of six monks, he would have 
gone on to serve the Buddha, the dharma, and the community as someone 
able to explain the full extent of the teachings.And the Buddha 
said,^^^ “It is a dangerous mistake, monks, for anyone to teach the dharma 
without being requested to do so. Therefore, unless requested, a monk is 
not to teach the dharma. [330] If a monk teaches the dharma without being 
requested to do so, he commits a transgression. But those monks invited 
into his presence [for a teaching of the dharma] depart without incurring 
an offense. 

Sahgharaksita Sets Sail in the Great Oeean 

In SravastT there lived a householder named Buddharaksita (Protected by 
the Buddha) who was rich, wealthy, and prosperous. He brought home a 
girl from an appropriate family as his wife, and with her he fooled around. 


enjoyed himself, and made love. From fooling around, enjoying himself, 
and making love, his wife became pregnant. 

At this time, the venerable Sariputra approached their household in 
search of a new disciple. There he established the householder along with 
his wife in the taking of the refuges as well as in the precepts. 

After some time, the householder’s wife became pregnant [again]. 
The venerable Sariputra, knowing that it was now time to get a new 
disciple, approached the household all alone. 

“Doesn’t the venerable Sariputra have an attending disciple?” the 
householder asked. 

“Householder,” he said, “do you think that our attending disciples 
simply emerge from shoots of kdsa grass or kusagrassl^^^ It is those 
individuals we receive from people like you who become our attending 
disciples.” 

“Noble one,” the householder Buddharaksita said, “my wife is 
pregnant. If she gives birth to a son, I will offer him as an attending 
disciple to the noble one.” 

“Householder,” he said, “that would be good.” 

[After]^^^ eight or nine months, the householder’s wife gave birth. A 
boy was born who was beautiful, good-looking, and attractive, radiant with 
a golden complexion, who had a parasol-shaped head, lengthy arms, a 
broad forehead, joined eyebrows, and a prominent nose. 

Then his relatives came together and assembled. For three weeks— 
that is, twenty-one days—they celebrated the occasion of his birth in full, 
and then they selected a name for him. 

“What should this boy’s name be?” 

“This boy is the son of the householder Buddharaksita, so let the boy’s 
name be Sahgharaksita (Protected by the Community).” 

On the very day that Sahgharaksita was born, five hundred sons were 
also born to five hundred merchants. They were also given names that 
were appropriate to their families. 

The boy Sahgharaksita was raised and nourished with milk, yogurt, 
fresh butter, clarified butter, buttercream, and other special provisions that 


were very pure. He grew quickly [331] like a lotus in a lake. 

When the boy had grown up, the venerable Sariputra, knowing that it 
was time to get a new disciple, approached their household all alone 
[without an attending disciple] and gave a sign of his presence. 

“Son,” the householder Buddharaksita said to Sahgharaksita, “before 
you were born I offered you as an attending disciple to the noble 
Sariputra.” 

That being, who was in his final existence, followed behind the 
venerable Sariputra continuously.The venerable Sariputra initiated and 
ordained him and taught him the four Agamas. 

After some time, those [sons of the] five hundred merchants gathered up 
goods for export across the great ocean. Wanting to cross the great ocean, 
they said, “Friends, we need to get some young noble one to set sail with 
us who will teach us the dharma while we’re crossing the great ocean.” 

“Gentlemen,” they said, “the noble Sahgharaksita is our friend, 
brother, and childhood companion. Let’s get him to set sail with us.” So 
they approached him. 

“Noble Sahgharaksita, you are our friend, brother, and childhood 
companion. We are setting out for the great ocean. You should set sail with 
us. While we’re crossing the ocean, you can teach us the dharma.” 

“It is not mine to say. Ask my instructor for permission.” 

So they approached the noble Sariputra. Having approached, they said, 
“Noble Sariputra, the noble Sahgharaksita is our friend, brother, and 
childhood companion. We are setting out for the great ocean. Let him set 
sail with us. While we’re crossing the great ocean, he can teach us the 
dharma.” 

“Ask the Blessed One for permission,” he said. 

So they approached the Blessed One. “Blessed One, we are setting out 
for the great ocean. The noble Sahgharaksita is our friend, brother, and 
childhood companion. Let him set sail in the great ocean with us. While 
we’re crossing the great ocean, he can teach us the dharma.” 

Then the Blessed One reflected, “Do they have any roots of virtue? 
Yes, they do. Are they connected with someone? Yes—the monk 


Sangharaksita.” [332] 

Considering this, the Blessed One addressed Sangharaksita, “Go, 
Sangharaksita, although you will have to withstand fear and dread.”^^^ 

The venerable Sangharaksita accepted the Blessed One’s request with 
his silence. 

Those five hundred merchants performed auspicious rituals and 
benedictions for a safe journey, loaded many goods in carts, carriers, 
containers, and baskets, and on camels, bulls, and donkeys, and then set 
out for the great ocean. They passed through marketplaces, hamlets, 
villages, towns, and trading centers, one after another, until they arrived at 
the seashore. Then they carefully outfitted an ocean-going ship^^^ and set 
sail in the great ocean to find their fortune. 

When they were crossing the great ocean, nagas seized their ship. The 
merchants began to implore the guardian deity: “Whoever presides over 
this great ocean, whether god, naga, or yaksa, should tell us what he 
seeks.” 

Then a voice emerged from the great ocean: “Give us the noble 
Sangharaksita!” 

“The noble Sangharaksita is our friend, brother, and childhood 
companion,” they said. “He has been entrusted to us by Bhadanta 
Sariputra, handed over to us by the Blessed One. It is better that we die 
with Sangharaksita than that we abandon him.” 

The venerable Sangharaksita heard what they were saying, and said, 
“Gentlemen, what are you saying?” 

“Noble Sangharaksita,” they said, “a voice has emerged from the ocean 
saying, ‘Give us the noble Sangharaksita!’” 

“So why don’t you give me to them?” he said. 

“Noble one,” they said, “you are our friend, brother, and childhood 
companion. You were entrusted to us by Bhadanta Sariputra and by the 
Blessed One. It is better that we die with you, noble Sangharaksita, than 
that we abandon you.” 

The venerable Sangharaksita reflected, “The Blessed One has said that 
I must withstand fear and dread. This must be that.” Then he took his bowl 
and robe and began to lower himself into the great ocean. 


The merchants saw him and said, “Noble Sahgharaksita, what are you 
doing? [333] Noble Sahgharaksita, what are you doing!” While they were 
crying out, he jumped into the great ocean. Then their boat was released. 

Meanwhile the nagas took the noble Sahgharaksita and led him to the 
naga realm.“Noble Sahgharaksita, this is the perfumed chamber of the 
perfectly awakened Vipasyin. This is the perfumed chamber of Sikhin, and 
this of ViWabhu, this of Krakucchanda, this of Kanakamuni, this of 
Kasyapa, and this of the Blessed One. Noble Sahgharaksita, the sutras and 
the mdtrkas of the Blessed One have been established among gods and 
humans. We nagas are debased creatures that have fallen [into a lower 
karmic realm].How excellent it would be if the noble Sahgharaksita 
would establish the four Agamas here as well.” 

“And so it shall be,” he said. 

He encouraged three young nagas. “You read the Connected Sayings 
(Sarnyuktaka)” he said to the first. “You read the Middle-Length Sayings 
(Madhyama)” he said to the second. “And you read the Longer Sayings 
{DTrghdgama)” he said to the third. 

[Then a fourth naga, who had previously appeared by magic in the 
guise of an old man,] said,^^^ “I will recite and make clear the Gradual 
Sayings, for its form has become obscured.” 

And so the nagas began to study. The first closed his eyes while 
receiving instruction.^^^ The second turned his face away while receiving 
instruction. And the third sat at a distance while receiving instruction. 
Only that [fourth] one among them was respectful and courteous, and 
always ready to perform his duties. 

“Noble one, get up!” [he would say to the others]. “Put aside that 
dental stick!Clear a spot for the Blessed One!^^^ Venerate his shrine! 
Eat! Prepare your bed!” 

Meanwhile all the nagas studied the Agamas. 

“Noble one,” [the fourth naga]^^^ said [to the noble Sahgharaksita], 
“they have studied the Agamas. Will they remember them or not?” 

“They are gifted with memory, so they will remember them. But there 
is a common fault among them.” 


“Noble one,” he said, “what fault?” 

“All of them lack respect and courtesy. The first one closes his eyes 
while receiving instruction. The second one turns his face away while 
receiving instruction. And the third one sits at a distance while receiving 
instruction. Only you are respectful and courteous, and always first to 
perform your duties.” 

“Noble one,” he said, “it isn’t that they lack respect and courtesy. The 
one who receives instruction with his eyes shut has a poisonous glance. 
The one who receives instruction with his face turned away has poisonous 
breath. And the one who receives instruction from a distance has a 
poisonous touch. As for me, I have poisonous fangs.” [334] 

The noble one was afraid. He became extremely pale and drawn, and 
he felt weak, faint, and unsteady. 

“Noble one,” he said, “why are you so pale and drawn? Why do you 
look weak, faint, and unsteady?” 

“Friend,” he said, “I am living among enemies. If one of you gets 
angry at another. I’ll end up dead.” 

“We won’t injure a noble one,” he said. “Nevertheless, do you want to 
go back to JambudvTpa (Black Plum Island)?” 

“Friend, that is what I desire.” 

The boat arrived again, and they raised him to the surface. 

The merchants saw him and said, “Welcome, noble Sahgharaksita!” 

“Gentlemen, rejoice!” he said. “I have established the four Agamas 
among the nagas.” 

“Noble Sahgharaksita,” they said, “we are delighted.” 

They then brought him on board and set out. Eventually they reached 
the seashore, and then all the merchants went to sleep. The venerable 
Sahgharaksita began to look out at the great ocean. 

The Blessed One has said that there are five things one never tires of 
seeing: 

A mighty elephant and a king, 
an ocean and a tall mountain— 



one never tires from seeing these, 
or a buddha, the best of blessed ones.^^^ 

The venerable Sangharaksita remained awake for a long time looking 
out at the great ocean. Then, in the last watch of the night, he became very 
tired, lay down, and fell asleep. The merchants got up while it was still 
night, loaded their cargo, and set off. When night turned into dawn they 
asked each other, “Where is the noble Sangharaksita?”^ 

“He travels up front,” some of them said. 

“He brings up the rear,” others said. 

“He travels in the middle of the caravan,” still others said. 

“We’ve left the noble Sangharaksita behind!” they said. “This isn’t a 
good thing that we’ve done. We should turn back.” 

“Gentlemen,” others said, “the noble Sangharaksita has such great 
magic and great power that he didn’t die crossing the ocean. How could he 
die now? He must have gone ahead. Come, let’s go.” So they continued on 
their way. 

Sangharaksita Learns the Deeds of Misbehaving Monks 

At sunrise the venerable Sangharaksita was struck by the sun’s rays, woke 
up, and saw nothing around him. The merchants had left. [335] So he took 
up a narrow path and set out. After a while, in a particular forest of sala 
trees, he saw a monastery that was adorned with raised benches on 
platforms,^^^ railings, latticed windows, and vents shaped like bulls’ eyes. 
He also saw monks properly clothed and covered who remained calm in 
their comportment. He approached them, and they said to him, “Welcome, 
venerable Sangharaksita!” Then they had him rest, and after he was rested, 
they brought him into the monastery. There he saw that an excellent bed 
and place to sit had been specially prepared for him and that fine foods 
had been served. 

“Bhadanta Sangharaksita,” they asked him, “aren’t you thirsty? Aren’t 
you hungry?” 

“Noble ones,” he said, “I’m thirsty and I’m hungry.” 


“Then you should eat, Bhadanta Sahgharaksita.” 

“I will eat along with the eommunity,” he said. 

“Bhadanta Sahgharaksita,” they said, “eat now. It’s going to get 
dangerous here.” 

He ate and, after eating, stepped away and maintained a respectful 
distance. After some time, a gong was sounded [announcing the monks’ 
mealtime].They each took their bowls, [entered according to seniority,] 
and sat down in the order in which they arrived.^^^ Immediately their 
monastery disappeared, and their begging bowls appeared as iron 
hammers.With these iron hammers, they broke each other’s skulls, 
everyone crying out in pain all the while. This continued on until night 
turned to day. Then, once again, their monastery appeared, as did those 
monks who remained calm in their comportment. The venerable 
Sahgharaksita approached them. 

“Who are you, venerable sirs? What deed led you to be reborn here?” 

“Bhadanta Sahgharaksita, the people of JambudvTpa are difficult to 
convince. You won’t believe us.” 

“I can see what’s before my eyes. Why wouldn’t I believe you?” 

“Bhadanta Sahgharaksita,” they said, “in the past we were the disciples 
of the perfectly awakened Kasyapa. One day we caused a fight in the 
dining hall.^^^ Since we caused a fight in the dining hall, we have been 
reborn here in our own individual hell realms.And when we die and 
pass away from here, it is very likely that we will be reborn in the true 
realms of hell. 

“Please, [Bhadanta]^^^ Sahgharaksita, go to JambudvTpa and announce 
to those who follow the religious life with you: ‘Venerable sirs, don’t 
cause a fight within the community! [336] Otherwise, you will share in the 
same kind of suffering and sorrow as the ascetics of the Buddha 
Kasyapa.’” 

The venerable Sahgharaksita set out and continued on his way until he saw 
a second monastery that was surrounded by raised benches on platforms, 
railings, and latticed windows and adorned with vents shaped like bulls’ 
eyes. And he saw monks properly clothed and covered, who were calm and 


remained calm in their comportment. He approached them, and they said 
to him, “Welcome, Bhadanta Sahgharaksita!” Then they had him rest, and 
after he was rested, they brought him into the monastery. There he saw that 
an excellent bed and a place to sit had been specially prepared for him and 
that fine foods had been served. 

“Bhadanta Sahgharaksita,” they said to him, “you should eat.” 

Realizing the danger,^he ate, and after eating, he stepped away and 
maintained a respectful distance. After some time, a gong was sounded 
[announcing the monks’ mealtime]. They each took their bowls, [entered 
according to seniority,] and sat down in the order in which they arrived. 
Immediately their monastery disappeared, and their food and drink 
appeared as molten iron. With this molten iron, they doused each other’s 
bodies, everyone crying out in pain all the while. This continued on until 
night turned to day. Then, once again, their monastery appeared, as did 
those calm monks who remained calm in their comportment. He 
approached them. 

“Who are you, venerable sirs? What deed led you to be reborn here?” 

“Bhadanta Sahgharaksita, the people of JambudvTpa are difficult to 
convince. They won’t believe us.”^^^ 

“I can see what’s before my eyes. Why wouldn’t I believe you?” 

“Bhadanta Sahgharaksita,” they said, “in the past we were the disciples 
of the perfectly awakened Kasyapa. Once when the community received an 
offering [of food and drink] given out of love, some visiting monks 
arrived. Seized with ignoble thoughts,^^^ we resolved that we wouldn’t 
consume that offering until those visiting monks departed. And so we did 
just that. But for a week it was unseasonably rainy, and the food and drink 
we had received went bad. Since we wasted a gift given out of faith, we 
have been reborn here in our own individual hell realms. [337] And when 
we die and pass away from here, it is very likely that we will be reborn in 
the true realms of hell. 

“Please, Bhadanta Sahgharaksita, go to JambudvTpa and announce to 
those who follow the religious life with you: ‘Venerable sirs, don’t waste a 
gift given out of faith! Otherwise, you will experience the same kind of 
suffering and sorrow as the ascetic followers of the Buddha Kasyapa. 


The venerable Sahgharaksita set out and continued on his way until he saw 
a third monastery that was adorned with raised benches on platforms, 
railings, latticed windows, and vents shaped like bulls’ eyes. [And he saw 
monks properly clothed and covered, who were calm and remained calm in 
their comportment. He approached them, and they said to him, “Welcome, 
Bhadanta Sahgharaksita!” Then they had him rest, and after he was rested, 
they brought him into the monastery. There he saw that an excellent bed 
and a place to sit had been specially prepared for him and that fine foods 
had been served. 

“Bhadanta Sahgharaksita,” they said to him, “you should eat.” 

Realizing the danger, he ate],^^^ and after eating, he stepped away and 
maintained a respectful distance. A gong was sounded [announcing the 
monks’ mealtime]. Immediately the monastery caught on fire, then it 
burned and blazed, and merging into a single flame, it began to pour 
smoke. The monks in the monastery cried out in pain as their bodies 
burned. This continued on until night turned to day. Then, once again, their 
monastery appeared, as did those calm monks who remained calm in their 
comportment. He approached them. 

“Who are you, venerable sirs? What deed led you to be reborn here?” 

“Bhadanta Sahgharaksita, the people of JambudvTpa are difficult to 
convince. You won’t believe us.” 

“Gentlemen, I can see what’s before my eyes. Why wouldn’t I believe 
you?” 

“Bhadanta Sahgharaksita,” they said, “in the past we were the disciples 
of the perfectly awakened Kasyapa. We were lacking virtue, and so the 
monks who were virtuous expelled us. We then took up residence in an 
empty monastery. One day a virtuous monk arrived there. The thought 
came to us that this monk should stay with us. All by himself he could 
sanctify the offerings made to us [and thereby help us receive gifts]. 
The monk did stay there in our monastery, and since it was affiliated with 
him,^^^ once again many virtuous monks came there. And from there too 
we were expelled. Filled with resentment, we collected dried wood, dried 
grass, and dried cow dung and started a fire in the monastery.^^^ Many 
people, both students and masters, were burned there. Since we caused 


those students and masters to burn, we have been reborn here in our own 
individual hell realms. [338] And when we die and pass away from here, it 
is very likely that we will be reborn in the true realms of hell. 

“Please, Bhadanta Sahgharaksita, go to JambudvTpa and announee to 
those who follow the religious life with you: ‘Venerable sirs, don’t 
entertain evil thoughts toward those who follow the religious life with you. 
Otherwise, you will experience the same kind of suffering and sorrow as 
the ascetic followers of the Buddha Kasyapa.’” 

Sahgharaksita Gives the Blessed One a Gift 

The venerable Sahgharaksita set out and continued on his way once again. 
By and by, he saw beings— 

having the form of pillars, 
having the form of walls, 
having the form of trees, 
having the form of leaves, 
having the form of flowers, 
having the form of fruits, 
having the form of ropes, 
having the form of brooms, 
having the form of mortars, 
having the form of cups,^^^ 
and having the form of pots. 

[He also saw beings walking about, cut in half at the waist and held 
together by string. 

Eventually, the venerable Sahgharaksita arrived in the countryside. 
There in a certain hermitage lived five hundred seers. They saw the 
venerable Sahgharaksita from a distance and said to each other, 
“Gentlemen, let’s make an agreement. Since these ascetics who follow 
Sakyamuni are great talkers, no one is to say a word to him.” They all 
agreed. 


The venerable Sahgharaksita approached them and, having approached, 
began to ask them for shelter. No one uttered a word. 

Now in the hermitage there was one seer with a virtuous character,^^^ 
and he said, “Why isn’t shelter given to you followers of Sakyamuni? It’s 
because you have a fault. You’re great talkers. I’ll give you shelter on the 
condition that you don’t say anything.” 

“Yes, seer,” the venerable Sahgharaksita said. “And so it shall be.” 

There in the hermitage one seer had gone wandering in the 
countryside. His hut remained empty. So [the virtuous seer] said to 
Sahgharaksita,^^^ “You may sleep in that hut.” The venerable 
Sahgharaksita sprinkled water about the hut, swept and cleaned it, and then 
applied a fresh layer of cow dung. 

The seers watched him and remarked, “Gentlemen,^^^ these ascetics 
who follow Sakyamuni make a show of cleanliness. 

Meanwhile the venerable Sahgharaksita washed his feet outside the 
hut, then entered the hut and sat down. Crossing his legs and holding his 
body upright, [339] he made his mindfulness fully present. 

In the first watch of the night, the deity who lived in that hermitage 
approached the venerable Sahgharaksita and, having approached, said, 
“Noble Sahgharaksita, teach the dharma.” 

“It’s fine for you [to ask],”^^^ the venerable Sahgharaksita said. “But 
don’t you see that I received shelter by making an agreement? Do you 
want me to be sent away?” 

“He is exhausted,” she reflected. “He needs to sleep. I’ll approach him 
again in the middle watch of the night.” 

So in the middle watch of the night she approached him again and, 
having approached, said, “Noble Sahgharaksita, teach the dharma.” 

Again the venerable Sahgharaksita said, “It’s fine for you [to ask].” 
“But don’t you see that I received shelter by making an agreement? Do 
you want me to be sent away?” 

“He is still exhausted,” she reflected. “He needs to sleep. I’ll approach 
him again in the last watch of the night.” 


So in the last watch of the night she approached him again and, having 
approached, said, “Noble Sahgharaksita, teach the dharma.” 

Once again the venerable Sahgharaksita said, “It’s fine for you [to 
ask]. But don’t you see that I received shelter by making an agreement? 
Do you want me to be sent away?” 

“Noble Sahgharaksita,” she said, “it is daybreak now. If they send you 
away, you can go. Besides, didn’t the Blessed One say that you would have 
to withstand fear and dread?” 

“She speaks truly,” the venerable Sahgharaksita reflected. “If that seer 
sends me away. I’ll go. These seers are brahmans,” he reflected further, 
“so verses concerning brahmans should be recited.”^^^ Then the venerable 
Sahgharaksita began to recite from the “Chapter on Brahmans” [in the 
Udanavarga]'}^^ 

Neither wandering about naked, nor matted hair, nor mud, 

not fasting or sleeping on the bare ground, 

not dust and dirt or squatting in ascetic postures— 

none can purify an ignorant man^*^*^ who has not overcome desire. 

Although well adorned, he who follows the dharma 
is restrained, peaceful, subdued, and chaste 
and relinquishes violence against all beings; 
he is a brahman, he is an ascetic, he is a monk. 

When the brahmans heard this, they reflected, “He utters verses 
concerning brahmans.[340] So one brahman approached him, then a 
second and a third, until all of them had come to him. Then the deity 
exercised her power so that they couldn’t see each other. After this, the 
venerable Sahgharaksita taught the sutra known as the Simile of the Town 
{Nagaropama)^^^ And then he uttered this verse: 

May those beings assembled here, 
on the ground or in the air, 
always act with love for others 


and practice the dharma day and night.^^^ 

While this explanation of the dharma was being delivered, all of them 
clearly grasped the truth and simultaneously achieved the reward of the 
nonreturner. They also acquired magical powers."^*^"^ Then all of them in 
one voice exclaimed, “Well said, Bhadanta Sahgharaksita!” 

The deity then released the effects of her magical powers, and they 
began to see each other again. 

“You’ve come, too?” they said to each other. 

“Yes, I’ve come.” 

“Excellent!” 

Having seen the truth, they said, “Bhadanta Sahgharaksita, may we 
renounce, take ordination, and become monks according to the dharma and 
monastic discipline that have been so well expressed. May we follow the 
religious life under the Blessed One.”^*^^ 

“Do you want to renounce as monks in my presence or in the Blessed 
One’s?” the venerable Sahgharaksita asked. 

“In the Blessed One’s,” they said. 

“If that’s the case,” the venerable Sahgharaksita said, “come and we’ll 
go to the Blessed One.” 

“Bhadanta Sahgharaksita,” they said, “should we go using our magical 
powers or using yours?” 

The venerable Sahgharaksita reflected, “These men have amassed 
many virtues through my instruction."^*^^ I have become like a raft, 
[bringing them to the other shore].Then he said, “Gentlemen, wait just 
a moment.The venerable Sahgharaksita then sat at the base of a tree, 
erossed his legs, held his body upright, and made his mindfulness fully 
present. 

The Blessed One has said that there are five benefits in having great 
learning. Such a person is 

well versed in the elements, 

well versed in interdependent arising. 


well versed in what is possible and impossible, 

and not dependent on another for instruction or admonition."^ 

After striving, struggling, and straining, the venerable Sahgharaksita rid 
himself of all defilements and thereby directly experienced arhatship. 
[341] Becoming an arhat, 

he was free from attachment in the three realms; 

[he regarded clods of earth and gold as equal in value; 
he possessed equanimity toward the sky and the palm of his hand; 
he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell of his ignorance was broken by knowledge; 
he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and honors]. 
He becomes worthy of respect, honor, and obeisance [from the gods, 
including Indra and Upendra].^^^ 

“Gentlemen,” the venerable Sahgharaksita said to them, “take hold of 
the edge of my robe, and we shall go.” So they clung to the edge of the 
venerable Sahgharaksita’s robe. Then the venerable Sahgharaksita, like a 
royal goose with outstretched wings, made use of his magical powers and 
set off up into the sky. 

Meanwhile those five hundred merchants [who had previously traveled 
with the venerable Sahgharaksita] were unloading their wares. A shadow 
fell on them from above. Then they saw him. “Noble Sahgharaksita,” they 
said. “You’ve returned!” 

“Yes, I’ve returned.” 

“Where are you going?” 

“[To the Blessed One].^^^ These five hundred noble sons want to 
renounce, take ordination, and become monks according to the dharma and 
monastic discipline that have been so well expressed,” he said. 


“Noble Sangharaksita,” they said, “we’d also like to go forth as monks. 
Please come down! We’ll finish unloading our wares.” 

The venerable Sangharaksita then descended, and the merchants 
finished unloading their wares. Then the venerable Sangharaksita, with 
those one thousand noble sons in tow, set off toward the Blessed One. 

At that time the Blessed One was seated in front of an assembly of 
many hundreds of monks, and he was teaching the dharma. The Blessed 
One saw the venerable Sangharaksita from a distance, and upon seeing 
him, he addressed the monks once again: “That, monks, is the monk 
Sangharaksita, and he is coming with a gift. For a tathagata, there is no 
gift that compares with the gift of new disciples.” 

The venerable Sangharaksita then approached the Blessed One. Having 
approached, he placed his head in veneration at the Blessed One’s feet and 
then sat down at a respectful distance. Sitting down at a respectful 
distance, the venerable Sangharaksita said this to the Blessed One: 
“Bhadanta, these one thousand noble sons want to renounce, take 
ordination, and become monks according to the dharma and monastic 
discipline that have been so well expressed. May the Blessed One, out of 
compassion for them, initiate and ordain them.” 

Then the Blessed One addressed them, uttering the “Come, O monk” 
formula for ordination: “Come, O monks! Follow the religious life!” As 
soon as the Blessed One finished speaking, there they stood—heads 
shaved, garbed in monastic robes, bowls and water pots in hand, with a 
week’s growth of hair and beard and the disciplined deportment of monks 
who had been ordained for one hundred years. [342] 

“Come,” the Tathagata said to them. 

With heads shaved and bodies wrapped in robes, 
they instantly attained tranquility of the senses, 
and so they remained by the will of the Buddha.^ 

Then the Blessed One gave them instructions. 

After striving, struggling, and straining, they rid themselves of all 
defilements and thereby directly experienced arhatship. Becoming arhats. 


they were free from attachment in the three realms; 

[they regarded clods of earth and gold as equal in value; 
they possessed equanimity toward the sky and the palms of their 
hands; 

they didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell of their ignorance was broken by knowledge; 
they obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and they were averse to worldly attainments, temptations, and 
honors]. 

They became worthy of respect, honor, and obeisance [from the 
gods, including Indra and Upendra]."^^^ 

Then the venerable Sahgharaksita asked the Lord Buddha, “Bhadanta, I 
saw beings 

having the form of walls, 
having the form of pillars, 
having the form of trees, 
having the form of leaves, 
having the form of flowers, 
having the form of fruits, 
having the form of ropes, 
having the form of brooms, 
having the form of cups,"^^^ 
having the form of mortars, 
and having the form of pots. 

I also saw one being walking about, cut in half at the waist and held 
together by string. As a result of what action has all this occurred?” 

“Sahgharaksita,” the Blessed One said,^^^ “those beings you saw in the 
form of walls were disciples of the perfectly awakened Kasyapa. They 
dirtied a monastery wall with their snot. As a result of that action, they 


have come to have the form of walls. Just as those beings have the form of 
walls, for the same reason those other beings have the form of pillars. 

“Those beings you^^^ saw having the form of trees, Sahgharaksita, 
they too were disciples of the perfectly awakened Kasyapa. They used the 
flowering and fruit-bearing trees belonging to the monastery for personal 
use. As a result of that action, they have come to have the form of trees. 
Just as those beings have the form of trees, for the same reason those other 
beings have the form of leaves, fruits, and flowers. 

“That being you saw having the form of rope, Sahgharaksita, he too 
was a disciple of the perfectly awakened Kasyapa. He used the 
monastery’s rope for personal use. As a result of that action, he has come 
to have the form of rope. Just as that being has the form of rope, for the 
same reason that other being has the form of a broom. 

“That being you saw having the form of a cup,^^^ Sahgharaksita, he 
was a novice disciple of the perfectly awakened Kasyapa. [343] At one 
time he was put in charge of drinking vessels, and after he had washed the 
vessels,"^some visiting monks arrived. ‘Hey novice,’ they asked him, ‘is 
there still anything for the community to drink?’ 

“‘No there isn’t,’ he said. Disappointed, they continued on their way. 
But there was still something for the community to drink.^^^® As a result of 
that action, he has come to resemble a cup.^^^ 

“That being you saw who resembled a mortar, Sahgharaksita, he too 
was a disciple of the perfectly awakened Kasyapa. He was put in charge of 
looking after bowls. Now, a certain novice there had become an arhat. 
‘Hey novice,’ he said to the arhat, ‘grind some rice paste in a mortar^^^^ 
and give it to me.’ 

“‘Elder,’ he said, ‘wait just a moment. I’m busy. When I’m finished 
I’ll give it to you.’ 

“The elder became furious and said, ‘Novice, if you like,^^^ I’ll throw 
you in that mortar and grind you up, not just some rice paste! Since he 
committed an act of harsh speech toward an arhat, as a result of that 
action, he has come to resemble a mortar. 

“Those beings you saw who resembled pots, Sahgharaksita, they were 
disciples of the perfectly awakened Kasyapa. While decocting medicines 


for the monks, they broke the pots. This was a setback for those monks. As 
a result of that action, they have come to resemble pots.^^^ 

“That being, Sahgharaksita, you saw walking about, cut in half at the 
waist and held together by string, he had gone forth as a monk following 
the teaching of the perfectly awakened Kasyapa, and he was greedy for 
profit. He would barter offerings received in the rainy season against those 
received in the winter, and those in the winter against those in the rainy 
season. As a result of that action, he walks about cut in half at the waist 
and held together by string.” 

So ends the Sangharaksita-avadana, the twenty-third chapter in the 
glorious Divyavaddna. [344] 


24. The Story of a Young Naga 

nagakumara-avadAna^^^ 


S OME MONKS in doubt asked the Lord Buddha, the remover of all 
doubts, “Where, Bhadanta, did the [shapeshifting] young naga [who 
knew the Gradual Sayings^^^^ first gain faith?” 

And the Blessed One spoke. 

Long ago, monks, in this present auspieious age, when people lived for 
twenty thousand years, there arose in the world a teaeher named Kasyapa, 

who was a tathagata, 
an arhat, 

a perfeetly awakened being, 
perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 

a teacher of gods and humans, 

a buddha, 

and a blessed one. 

He taught the dharma to his disciples as such: “You should meditate, 
monks, in forests, in empty chambers, in mountains, valleys, hills, caves, 
heaps of straw, open spaces, cremation grounds, wooded plateaus, and in 
remote areas. Don’t be careless, monks! Otherwise, later on, you’ll be 
filled with regret. This is our teaching.” 

Accordingly, some monks went and meditated on the terraces of Mount 
Sumeru, some on the banks of lotus ponds filled with Gangetic waters, 
some on the shores of the great lake Anavatapta (Unheated), some on the 



seven golden mountains,and some went and meditated in various 
villages, towns, and royal capitals. 

A Novice Accepts Alms in the Naga Realm 

A certain young naga, not long after he was born,^^^ was carried off by 
Suparnin (Well-Winged), the king of birds, up onto the slopes of Mount 
Sumeru.^^^ There he saw monks engaged in meditation, study, yoga, and 
contemplation. And seeing them, his mind was filled with faith. Possessed 
of faith, he reflected, “These noble ones are truly free from the various 
forms of suffering!” 

He then died and passed away and was born in Varanasi in a family of 
brahmans that was devoted to the six duties of a brahman. Raised and 
nourished, in time he grew up, and eventually he went forth as monk in the 
order of the perfectly awakened Kasyapa. After striving, struggling, and 
straining, he rid himself of all defilements and thereby directly 
experienced arhatship. Becoming an arhat, 

he was free from attachment in the three realms; 

[he regarded clods of earth and gold as equal in value; 
he possessed equanimity toward the sky and the palm of his hand; 
he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell of his ignorance was broken by knowledge; 
he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and honors]. 
He became worthy of respect, honor, and obeisance [from the gods, 
including Indra and Upendra].^^^ 

Then he reflected, “From where did I die and pass away? From among 
animals. Where was I reborn? Among humans. Where are my former 
parents?” He saw that now they stood crying in the naga realm. [345] So 
he went there. 


Having gone there, he asked, “Mother, Father, why are you crying?” 

“Noble one,” they said, “our naga son, not long after he was born,"^^^ 
was carried off by Suparnin, the king of birds.” 

“I am that very son,” he said. 

“Noble one, so wretched is the state of a naga^^^ that we wouldn’t have 
imagined that he’d have a good rebirth, let alone that he’d come to possess 
such qualities.” 

He informed those two of all that had occurred. Then they fell 
prostrate at his feet and said, “Noble one, you have amassed many virtues. 
Noble one, you desire alms, and we desire merit. Come back here every 
day, have a meal, and then you can go.” 

So each day he would partake of divine ambrosia in the naga realm, 
and then he would return [to the human realm]. 

There was a novice who was his attending student. Some monks 
addressed him: “Novice, this instructor of yours, where does he return 
from each day, having already eaten?” 

“I don’t know,” he said. 

“He returns from the naga realm where each day he partakes of divine 
ambrosia. Why don’t you go too?” 

“He possesses great magic and great power,” he said. “How can I go 
the way he goes?” 

“When he does go, making use of his magical powers, take hold of the 
edge of his robe,” they said. 

“I hope I don’t fall,” he said. 

“Friend,” they said, “even if Sumeru, the king of mountains, took 
hoid435 of the edge of his robe, he wouldn’t fall, much less you.” 

After determining exactly where his instructor would disappear,^^^ he 
went to that place before [his instructor arrived] and waited. When he 
knew that his instructor would disappear, he took hold of the edge of his 
robe. The two of them set off up into the sky, and there they were seen by 
the nagas, who then prepared two seats for them and cleared two spots on 
the ground. 


“Why has another seat been prepared?” the instructor reflected. Then 
he turned around and saw the novice. 

“Friend, you’ve come as well!” he said. 

“Yes, instructor, I have come.” 

“Excellent!” 

“This noble one possesses great magic and great power,” the nagas 
reflected. “He can digest^^^ divine ambrosia. The other one can’t.”^^^ So 
they gave divine ambrosia to the instructor and to the other, ordinary food. 

Now the novice was his instructor’s bowl-carrier. [346] So after the 
meal he took his instructor’s bowl, and in it there remained a single grain 
of cooked rice.^^^ He put it in his mouth. It tasted divine. 

“These nagas are so stingy,” he reflected. “While the two of us are 
seated together, they give divine ambrosia to him, and to me only ordinary 
food.” 

He made this fervent aspiration:“Since I have observed the 
religious life under the perfectly awakened lord Kasyapa, who is 
unsurpassed and worthy of great offerings, by this root of virtue may I 
cause this naga [before me] to die and fall from this realm, and may I be 
reborn here instead.” 

At that moment water began to trickle from his hands.As for the 
naga, he began to develop a headache. 

“Noble one,” the naga said, “this novice has set his mind on something 
terrible! Make him withdraw it.” 

“Friend,” the instructor said to the novice, “these are terrible realms of 
existences [that await you]. Withdraw this terrible thought!” 

Then the novice uttered this verse: 

I am unable to withdraw this thought, 
which is so inclined. 

As I stand right here, Bhadanta, 
water trickles from my hands. 


He thus caused that naga to die and fall from that realm, and he was 
reborn there instead. And it was there, monks, that the [novice reborn as a] 
young naga [who would later learn the Gradual Sayings^ first gained faith. 

So ends the Nagakumara-avaddna, the twenty- fourth'^'^'^ chapter in the 
glorious Divyavaddna. 


25. The Story of Sahgharaksita, part 2 

sangharaksita-avadAna^"^^ 


S OME MONKS in doubt asked the Lord Buddha, the remover of all 
doubts, “Bhadanta, what deed did the venerable Sahgharaksita do so 
that, as a result of that deed, he was born in a family that was rieh, 
wealthy, and prosperous; went forth as a monk in the presence of the 
Blessed One, where by ridding himself of all defilements, he directly 
experienced arhatship; and also trained new disciples?” 

“Monks,” the Blessed One said, “the deeds that Sahgharaksita himself 
has performed and accumulated [have now come together, and their 
conditions have matured. They remain before him like an oncoming flood 
and will certainly come to pass. Those deeds were performed and 
accumulated by Sahgharaksita. Who else will experience their results? For 
those deeds that are performed and accumulated, monks, do not mature 
outside of oneself—neither in the element of earth nor in the element of 
water, in the element of fire or in the element of wind. Instead, those deeds 
that are performed and accumulated, both good and bad, mature in the 
aggregates, the elements, and the sense bases that are appropriated when 
one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right, 
then they will have their effect on embodied beings. 

Long ago, monks, in this present auspicious age, when people lived for 
twenty thousand years, [347] [there arose in the world] a teacher named 
Kasyapa, 


[who was a tathagata. 



an arhat, 

a perfectly awakened being, 
perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 
a teacher of gods and humans, 
a buddha, 

and a blessed one].”'^'^^ 

A Servant of the Dharma and His Followers Make Fervent 
Aspirations 

A man went forth as a monk into the perfectly awakened lord Kasyapa’s 
order, and there he served [the dharma].He lived together with five 
hundred students, and nearly all the residents of the one [nearby] market 
town had faith in him. He followed the religious life there as long as he 
lived, but he still never amassed many virtues. 

After a time, he became sick. Though treated with medicines made 
from roots, stalks, leaves, flowers, and fruits, he continued to get worse. 
Then, at the time of his death, he made this fervent aspiration: “Since I 
have followed the religious life my entire life under the perfectly 
awakened lord Kasyapa, who is unsurpassed and worthy of great offerings, 
without amassing many virtues, by this root of virtue may I go forth as a 
monk in the order of the young brahman named Uttara (Superior). The 
perfectly awakened lord Kasyapa, who is also unsurpassed, has predicted 
that when people live for one hundred years he will definitely be a 
buddha.'^'^^ And may I then, by ridding myself of all defilements, directly 
experience arhatship.” 

Soon afterward, those students who lived with him approached and 
said, “Instructor, have you amassed many virtues?” 

“No, I haven’t,” he said. 

“What fervent aspiration did you make?” 


“This and that.” 


They said, “Thanks to you, our instructor and our spiritual guide, may 
we rid ourselves of all defilements and thereby directly experience 
arhatship under that blessed one.” 

The residents of that market town heard that the noble one was sick. 
They too approached him and said, “Has the noble one amassed many 
virtues?” 

“No, I haven’t.” 

“What fervent aspiration did you make?” 

“This and that.” 

They said, “Thanks to you, our noble one and spiritual guide, may we 
rid ourselves of all defilements and thereby directly experience arhatship 
under that blessed one.” 

“What do you think, monks? The one who served [the dharma] was none 
other than the monk Sahgharaksita. Those five hundred students who lived 
with him were none other than these five hundred monks. And those 
people who lived in the market town were none other than these five 
hundred merchants. Since he had served the dharma, as a result of that 
action, he was reborn in a family that was rich, wealthy, and prosperous. 
Since at the time of his death he made a fervent aspiration, [348] as a 
result of that action, he went forth as a monk in my presence, where by 
ridding himself of all defilements, he directly experienced arhatship, and 
also trained new disciples. 

“And so, monks, the result of absolutely evil actions is absolutely evil, 
[the result of absolutely pure actions is absolutely pure, and the result of 
mixed actions is mixed. Therefore monks, because of this, you should 
reject absolutely evil actions and mixed ones as well and strive to perform 
only absolutely pure actions. It is this, monks, that you should learn to 

do]. ”450 


31. The Story of Five Hundred Farmers 

pancakArsakasata-avadAna"^^ ^ 


Q ne time the Blessed One addressed the venerable [Ananda]:^^^ 
I “Come, Ananda, let us go to SravastT.” 

es, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then the Blessed One set out on a journey to 
SravastT.^^^ 

A Brahman and a Gift of Rice Gruel 

Meanwhile, in a certain place a brahman who had missed his last meal was 
driving a plow. His daughter took some rice gruel and brought it to him. 
Just then the Blessed One arrived there. The brahman saw the Lord 
Buddha, 

who was adorned with the thirty-two marks of a great man, 
whose body was radiant with the eighty minor marks, 
who was adorned with a halo extending an arm’s length, 
whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved, was beautiful from 
every side. 

As soon as the brahman saw him, he developed faith in the Blessed 
One. 


Twelve years’ practice of quiescence meditation 
does not produce such peace of mind— 
nor does the birth of a son for one who has no son, 
the sight of a treasure trove for one who is destitute. 



or a royal coronation for one who desires kingship. 

None of these produee sueh well-being 

as when a being who has accumulated roots of virtue 

sees a buddha for the first time. 

He took that riee gruel and quickly approached the Blessed One. 
Having approaehed, he said this to him: “Gautama, here is some riee gruel. 
If Lord Gautama has eompassion for me, may he drink it.”^^^ 

Then the Blessed One showed the brahman an old well. [462] 
“Brahman, if you have anything to spare, throw it into this old well.” The 
brahman threw the rice gruel into that old well, and that old well became 
full of steaming^^^ riee gruel. Such is the power possessed by all buddhas 
and the divine powers of deities. 

Then the Blessed One said to the brahman, “Great brahman,^^^ 
distribute this riee gruel.” So the brahman began to distribute it. The 
Blessed One exereised his power over that riee gruel so that the whole 
community could partake of it. That old well remained just as full of 
steaming rice gruel as it was before. 

The brahman, having even greater faith, plaeed his head in veneration 
at the Blessed One’s feet and sat down in front of him to listen to the 
dharma. Then the Blessed One, knowing the brahman’s inelinations, 
propensities, makeup, and nature, gave him a diseourse on the dharma that 
elueidated the four noble truths. [When the brahman heard this,]^^^ with 
his thunderbolt of knowledge he broke through that mountain, whieh is the 
false view of individuality that has aceumulated sinee time 
immemorial,^^^ and directly experienced the reward of the stream-enterer. 

“I have crossed over, Bhadanta! I have crossed over!”^^^ he said. “And 
so, I take refuge in the Lord Buddha, in the dharma, and in the eommunity 
of monks. Hereafter, and for as long as I live and breathe, consider me a 
faithful disciple who has taken the refuges.” 

Then the brahman, like a merehant with fortune found, like a farmer 
with a rieh harvest, like a warrior vietorious in battle, and like a patient 
released from every illness, rejoiced and delighted in the words of the 
Blessed One. He then plaeed his head in veneration at the Blessed One’s 


feet, left the Blessed One’s presence, and went back to his field. He saw 
that it was rich with golden grains of barley. Seeing this, with his eyes 
wide open with wonder, he uttered this verse: 

Oh! This field is so fertile and faultless! 

A seed sown today bears fruit today as well. 

Then the brahman hurriedly approached the king. Having approached 
and greeted the king with wishes for his success and well-being, he then 
said this to him: “My lord, the barley that I’ve planted has turned to gold. 
Do me the favor of sending someone to oversee it.” 

So the king sent off an overseer. 

The brahman piled together the barley and then divided it up. The 
king’s share turned into ordinary barley. The overseer informed the king, 
and the king ordered that it be divided up once again. [463] So they 
divided it up again, and just as before the king’s share turned into ordinary 
barley. In this way, they divided it up again and again seven times, but the 
results were always the same.^^^ The king became curious, so he went 
there in person. He too saw the same results. 

Then he said to the brahman, “Brahman, this occurs because of your 
merit. There’s no need for a king’s share. Give me as much as you 
like.”^^^ The brahman was satisfied, and then whatever barley he gave to 
the king turned to gold. 

Five Hundred Farmers and Their Oxen 
One day the Blessed One set out. 

Meanwhile, in a certain place there were five hundred farmers dressed 
in rags of coarse cloth, looking very pale, their hands and feet cracked, 
driving their plows. As for the oxen that led the plows, their bodies were 
covered with cuts and bruises from the harnesses that bound them and the 
cattle prods that beat them, and they were constantly panting for breath. 
Then those farmers saw the Lord Buddha, 

who was adorned with the thirty-two marks of a great man. 


[whose body was radiant with the eighty minor marks, 
who was adorned with a halo extending an arm’s length, 
whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved, was beautiful from 
every side. 

As soon as the farmers saw him, they developed faith in the Blessed 
One. 


Twelve years’ practice of quiescence meditation 
does not produce such peace of mind— 
nor does the birth of a son for one who has no son, 
the sight of a treasure trove for one who is destitute, 
or a royal coronation for one who desires kingship. 

None of these produce such well-being] 

as when a being who has accumulated roots of virtue 

sees a buddha for the first time. 

Then they approached the Blessed One. 

The Blessed One saw the farmers from a distance, and upon seeing 
them, with the intention of obtaining new disciples, he stepped off the road 
and sat down in front of the community of monks in the seat specially 
prepared for him. Those farmers placed their heads in veneration at the 
Blessed One’s feet and then sat down at a respectful distance. The Blessed 
One, knowing their inclinations, propensities, makeup, and nature, gave 
them a discourse on the dharma that elucidated the four noble truths. 

[When the farmers heard this,]^^^ with their thunderbolts of knowledge 
they broke through that mountain, which is the false view of individuality 
that has accumulated since time immemorial, and directly experienced the 
reward of the stream-enterer. Having seen the truth, they bowed toward the 
Blessed One with their hands respectfully folded^^^ and said this to him: 
“Bhadanta, may we"^^^ renounce, take ordination, and become monks 
according to the dharma and monastic discipline that have been so well 
expressed. May we follow the religious life in the presence of the Blessed 
One.” 


Then the Blessed One initiated them uttering the “Come, O monk” 
formula for ordination: [“Come, O monks! Follow the religious life!” As 
soon as the Blessed One finished speaking, there they stood—heads 
shaved, garbed in monastic robes, bowls and water pots in hand, with a 
week’s growth of hair and beard and the disciplined deportment of monks 
who had been ordained for one hundred years. 

“Come,” the Tathagata said to them. 

With heads shaved and bodies wrapped in robes, 
they instantly attained tranquility of the senses,]^^^ 
and so they remained^^^ by the will of the Buddha. 

Then the Blessed One gave them instructions. After striving [and 
straining, they came to understand that ever-turning five-spoked wheel of 
sarnsara; they dealt a final blow to rebirth in all realms of sarnsara, since 
they are subject to decay and decline, scattering and destruction; and by 
ridding themselves of all defilements, they directly experienced arhatship. 
Becoming arhats, 

they were free from attachment in the three realms; 
they regarded clods of earth and gold as equal in value; 
they possessed equanimity toward the sky and the palms of their 
hands; 

they didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell of their ignorance was broken by knowledge; 
they obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and they were averse to worldly attainments, temptations, and 
honors. 

They became worthy of respect, honor,] and obeisance [from the 
gods, including Indra and Upendra].^^^ [464] 

As for the oxen, they broke through their harnesses and straps and 
approached the Blessed One. Having approached, they stood crowding 


around him. The Blessed One taught them the dharma with three 
principles, like when he crossed the Gahga River and taught [five hundred] 
geese, fish, and tortoises. [“Friends,” he said, “everything that is 
conditioned is impermanent, all phenomena are without self, and nirvana 
is peace.Having seen the truth, they [died and] went to a divine 
realm. 

Some monks in doubt asked the Lord Buddha, the remover of all doubts, 
“But what^^^ deed did those monks who had been farmers do such that 
they first became farmers and then went forth as monks in the presence of 
the Blessed One, where by ridding themselves of all defilements, they 
directly experienced arhatship? And what deed did those gods that had 
been oxen do such that they were first reborn as oxen and then had a vision 
of truth?” 

“Monks,” the Blessed One said, “the deeds that they themselves have 
performed and accumulated have now come together, [and their conditions 
have matured. They remain before them like an oncoming flood and will 
certainly come to pass. Those deeds were performed and accumulated by 
them. Who else will experience their results? For those deeds that are 
performed and accumulated, monks, do not mature outside of oneself— 
neither in the element of earth nor in the element of water, in the element 
of fire or in the element of wind. Instead, those deeds that are performed 
and accumulated, both good and bad, mature in the aggregates, the 
elements, and the sense bases that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right,]^^^ 
then they will have their effect on embodied beings. 

“Long ago, monks, in this present auspicious age, when people lived 
for twenty thousand years, there arose in the world a teacher named 
Kasyapa, 


[who was a tathagata. 


an arhat, 

a perfectly awakened being, 
perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 
a teacher of gods and humans, 
a buddha, 

and a blessed one].^^^ 

“He stayed near the city of Varanasi in the deer park at Rsivadana 
(Mouth of Sages). Five hundred farmers went forth as monks in his order. 
There they never read or studied on their own, nor did they meditate. 
Instead, they stuffed themselves on food that was given out of faith, 
enjoyed themselves socializing, and passed their time in idleness. 

“What do you think, monks? Those five hundred monks were none 
other than these five hundred farmers. The owner of the monastery^^^ was 
none other than the householder for whom these farmers worked. Since the 
monks ate the food that was given out of faith, which belonged to the 
owner of the monastery, and since they never read or studied on their own 
and didn’t even meditate but instead enjoyed themselves socializing and 
passed their time in idleness, because of that action, for five hundred 
births they became farmers working for this very owner of the monastery. 
Even in this lifetime they have become farmers who work for him. Since 
they went forth as monks in the order of the perfectly awakened Kasyapa 
and followed the religious life, [465] they have now gone forth as monks 
in my order, where by ridding themselves of all defilements, they directly 
experienced arhatship. 

“And those gods who had been oxen also went forth as monks in the 
order of the perfectly awakened Kasyapa. There they violated lesser and 
minor precepts. Because of that action, they were reborn as oxen. Since 
they then cultivated faith in my presence, they were reborn among the 
gods. Since they had lived the religious life under the perfectly awakened 
Kasyapa, they have now become gods and have had a vision of truth. 


“And so, monks, the result of absolutely evil actions is absolutely evil, 
[the result of absolutely pure actions is absolutely pure, and the result of 
mixed actions is mixed. Therefore monks, because of this, you should 
reject absolutely evil actions and mixed ones as well] and strive [to 
perform only absolutely pure actions] It is this, monks, that you should 
learn to do.” 

The Incident at Toyika^^^ 

The Blessed One then addressed the venerable [Ananda]:^^^ “Come, 
Ananda, let us go to Toyika (Watering Hole).” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. 

The Blessed One arrived at Toyika, and in that place there was a 
brahman plowing his fields. The brahman saw the Lord Buddha, 

who was adorned with the thirty-two marks of a great man 
[whose body was radiant with the eighty minor marks, 
who was adorned with a halo extending an arm’s length, 
whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved,]^^^ was beautiful 
from every side. 

Seeing him, the brahman reflected, “If I go to Lord Gautama and pay 
my respects, my work will suffer. If I don’t go to him and pay my respects, 
my merit will suffer. Isn’t there any skillful way such that neither my work 
nor my merit will suffer?” Then this thought occurred to him: “I will pay 
my respects standing right here. This way neither my work nor will my 
merit will suffer.” Standing right there and still holding his cattle prod,^^^ 
he paid his respects: “I pay my respects to the Lord Buddha.” 

The Blessed One then addressed the venerable Ananda: “Ananda, this 
brahman is making a mistake.^^® If he only had the proper knowledge and 
insight,"^^^ he would have known that in this place lies the undisturbed 
skeleton of the perfectly awakened Kasyapa. Then he could have 


approached"^^^ and venerated me and, in this way, have venerated two 
perfectly awakened buddhas. How is that? In this place, Ananda, lies the 
undisturbed skeleton of the perfectly awakened Kasyapa.” 

Then the venerable Ananda very quickly folded his upper garment into 
four as a seat and then said this to the Blessed One: [466] “May the 
Blessed One please sit down on this seat that I have specially prepared. In 
this way this bit of earth will be made use of by two perfectly awakened 
buddhas—^previously by the perfectly awakened Kasyapa and at present by 
the Blessed One.” 

The Blessed One sat down in that seat specially prepared for him. 
After sitting down, he addressed the monks: “Do you desire, monks, to see 
the undisturbed body of the perfectly awakened Kasyapa?” 

“Yes, Blessed One. It is the right time and the right occasion, Sugata, 
for the Blessed One to display the undisturbed body of the perfectly 
awakened Kasyapa to the monks. Seeing it, the monks can cultivate faith 
in their hearts.” 

Then the Blessed One had a mundane thought. 

Now it is a law of nature that any time a lord buddha has a mundane 
thought, all creatures, even tiny biting ants and the like, know that blessed 
one’s thoughts with their minds. 

The nagas reflected, “What is the reason that the Blessed One has had 
a mundane thought? Because the Blessed One desires to see^^^ the 
undisturbed body of the perfectly awakened Kasyapa.” Then they raised 
the undisturbed body of the perfectly awakened Kasyapa. 

The Blessed One then addressed the monks: “Imprint its image in your 
minds, monks, for it will disappear.” And then it disappeared. 

Practices of Faith at Toyika 

King Prasenajit heard that the Blessed One had raised the undisturbed 
body of the perfectly awakened Kasyapa for the disciples to see. And upon 
hearing this, he became curious. So with the women of the palace as well 
as princes, ministers, military commanders, townspeople, and villagers, he 
set out to see it. Likewise Virudhaka, the householder Anathapindada, the 


head officials Rsidatta and Purana, Visakha Mrgaramata, and many 
hundreds of thousands of other people set out to see it, some out of 
curiosity, others impelled by former roots of virtue. But in the meantime, 
it disappeared. That crowd of people heard that the body of the perfectly 
awakened lord Kasyapa had disappeared. Hearing this, they felt miserable 
and dejected. “Our coming here has been in vain,” they thought. 

One of the lay disciples then began to circumambulate that place. 
[467] And with his mind, he formed this thought: “How much merit will I 
get from respectfully walking around this place?” 

Then the Blessed One, knowing with his mind the thoughts of that lay 
disciple and that large crowd of people, uttered this verse so that they 
wouldn’t have any regrets:'^^'^ 

Hundreds of thousands of golden coins or nuggets 
are not equal to the wise man, faithful in mind, 
who walks around shrines of a buddha. 

One of the lay disciples then offered a lump of clay at this place and 
thus formed this thought: “The Blessed One has said how much merit is 
earned from walking around a shrine of a buddha. But how much merit 
will there be from offering a lump of clay?” 

Then the Blessed One, knowing with his mind his thoughts as well, 
uttered this verse: 

Hundreds of thousands of gold pieces or nuggets 
are not equal to one, faithful in mind, 
who places a single lump of clay 
at a shrine of a buddha. 

After hearing this, many hundreds of thousands of beings placed lumps 
of clay there as offerings. Others put loose flowers there and thus formed 
this thought: “The Blessed One has said how much merit is earned from 
respectfully walking around a shrine of a buddha and from offering a lump 
of clay. But how much merit will we get from offering loose flowers?” 


Then the Blessed One, knowing their thoughts as well,"^^^ uttered this 
verse: 


Hundreds of thousands of bags of gold^^^ or gold nuggets 
are not equal to one, faithful in mind, 
who places heaps of loose flowers^^^ 
at shrines of a buddha. 

Others festooned the area there with garlands and formed this thought: 
“The Blessed One has said how much merit is earned from offering loose 
flowers. But how much merit will we get from festooning the area with 
garlands?” 

Then the Blessed One, knowing their thoughts as well,^^^ uttered this 
verse: 


Hundreds of thousands of carts of gold or gold nuggets [468] 
are not equal to the wise man, faithful in mind, 
who festoons with garlands 
shrines of a buddha. 

Others gave oil-lamp trees there and formed this thought: “The 
Blessed One has said how much merit is earned from festooning this area 
with garlands. But how much merit will we get from giving oil lamps?” 

Then the Blessed One, knowing with his mind their thoughts as well, 
uttered this verse: 

Hundreds of thousands of millions of gold pieces or nuggets 
are not equal to the wise man, faithful in mind, 
who makes a gift of oil lamps 
at shrines of a buddha. 

Others sprinkled perfume there and^^^ formed this thought: “The 
Blessed One has said how much merit is earned from offering oil lamps. 
But how much merit will we get from sprinkling perfume?” 


Then the Blessed One, knowing with his mind their thoughts as well, 
uttered this verse: 

Hundreds of thousands of piles of gold or gold nuggets 
are not equal to the wise man, faithful in mind, 
who sprinkles perfume 
at shrines of a buddha. 

Others raised up flags and banners"^^*^ there and formed this thought: 
“The Blessed One has said how mueh merit is earned from respectfully 
walking around a shrine of a buddha, from offering a lump of clay, from 
offering loose flowers, from festooning this area with garlands, from 
offering oil lamps, and from sprinkling the area with perfume. But how 
much merit will we get from raising up umbrellas, flags, and banners? 

Then the Blessed One, knowing their thoughts as well,^^^ uttered this 
verse: 


Hundreds of thousands of mountains of gold equal in size to Mount 
Meru 

are not equal to one, faithful in mind, 
who raises umbrellas, flags, and banners 
at shrines of a buddha. 

This"^^^ is the tribute prescribed 
for the immeasurable Tathagata, 
ocean-like in perfect awakening, 
the unsurpassed caravan leader. 

It occurred to them: “The Blessed One has said how much merit is 
earned from honoring with offerings a blessed one who has passed into 
final nirvana. But how much merit will be earned in the case of one still 
living?” [469] 

Then the Blessed One, knowing with his mind their thoughts as well, 
uttered this verse: 


One may honor a buddha still living 
as well as one passed into final nirvana. 

With one’s mind equally faithful, 
there is no difference in merit. 

In this way buddhas are inconceivable 

and the dharma of buddhas inconceivable as well. 

For those who have faith in the inconceivable, 
the result is likewise inconceivable. 

It is not possible to understand the extent 
of the virtues of those who are inconceivable, 
of those who turn the unobstructed wheel of dharma"^^^ 
of perfectly awakened buddhas. 

Then the Blessed One gave a discourse on the dharma to that great 
crowd of people such that when they heard it, many hundreds of thousands 
of beings attained great distinction. Some set their minds on attaining 
awakening as a disciple and some on awakening as a solitary buddha; 
some obtained the [various levels of the] heat stage, the summit stage, and 
the tolerance stage, in accord with truth; some directly experienced the 
reward of the stream-enterer, some the reward of the once-returner, some 
the reward of the nonreturner, and some rid themselves of all defilements 
and thereby directly experienced arhatship. Almost the entire assembly 
became favorably inclined toward the Buddha, drawn toward the dharma, 
and well disposed toward the community. 

And there in that place, faithful^^^ brahmans and householders 
established a festival. In time it came to be known as the Toyikamaha 
(Toyika Festival). 

So ends the \Pancakarsakasata-avadana\,^^^ the thirty-first chapter in 
the glorious Divyavaddna. 


32. The Story of Rupavati 
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RUPAVATI-AVAD ANA 


A Discourse on Charity 

T hus have I heard. At one time the Blessed One was staying in the 
eity of SravastT at the Jeta Grove in the park of Anathapindada 
(Almsgiver to the Poor), together with a large community of 
monks, 1,250 in number. There the Blessed One was respected, honored, 
revered, and venerated by monks, nuns, male and female lay devotees, the 
king, royal ministers, various traders, ascetics, brahmans, wandering 
mendicants, townspeople, villagers, nagas, yaksas, antigods, heavenly 
birds, celestial musicians, kinnaras, and great snakes. [470] In addition, 
the Blessed One received an abundance of excellent provisions, both 
divine and human, of robes, begging bowls, bedding and seats, and 
medicines to cure the sick. And the Blessed One was unsullied by these, 
like a lotus by water. 

At that time the Blessed One gained great and well-deserved fame 
through praises of his virtue. It was said: 

The Blessed One is just like this— 

a tathagata, 
an arhat, 

a perfectly awakened being, 
perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 
a teacher of gods and humans, 
a buddha. 



and a blessed one. 


He himself has understood and direetly experienced this [world]"^^^ 
with its gods, [evil] Mara, and [lord] Brahma, and the inhabitants of 
this world with their ascetics, brahmans, gods, and humans, and now 
he lives as a monk. He teaches the dharma that is excellent in the 
beginning, excellent in the middle, excellent in the end, and good in 
both meaning and letter. He makes perfectly clear the religious life 
that is complete, perfect, pure, and chaste. 

Then the Blessed One addressed the monks: “And so, monks, if 
beings were to know charity, the result of charity, and the consequence of 
offering charity as I know the result of charity and the consequence of 
offering charity,^*^^ then they would never eat the very last remaining 
morsel of food all by themselves without sharing it with others.^*^^ And the 
stingy thoughts that arise would not seize hold of their minds.But 
monks, those beings who do not know the result of charity and the 
consequence of offering charity as I know the result of charity and the 
consequence of offering charity eat the very last remaining morsel of 
food^^^ all by themselves, without giving it away or sharing it with others. 
And the stingy thoughts that arise do seize hold of their minds.” 

Some monks in doubt questioned the Lord Buddha, the remover of all 
doubts: “It is a wonder, Bhadanta, the extent to which beggars are now 
dear to the Blessed One.” 

“Monks, not only now, but also in the past, beggars were dear to me. 
Listen to this.” 

RupavatT Offers Her Breasts 

Long ago, monks, in a time gone by, in the outskirts of the North Country, 
[471] there was a capital city called UtpalavatT (Blue Waterlily Place). It 
was thriving, prosperous, and safe,^®^ with throngs of people. Then one 
day in the capital city of UtpalavatT, a famine occurred—life was difficult, 
food was scarce, and it wasn’t easy for people to keep on living seized 
with the cramps of hunger. 


At that time in the capital city of Utpalavati there was a woman named 
RupavatT (Beautiful).She was beautiful, good-looking, and attractive, 
with an exceptionally lovely complexion. 

One day, this woman RupavatT^^^ left her home and went out for a 
walk in the capital city of Utpalavati and entered a birthing room. At that 
time in the birthing room, a woman was giving birth. She bore a son who 
was beautiful,^^^ good-looking, and attractive, with an exceptionally 
lovely complexion. This woman, pained and emaciated with hunger and 
ravenous at heart, grabbed the boy and wanted to eat his flesh, the flesh of 
her own son.^*^^ 

When RupavatT saw her, she said this: “Sister, what is this? What do 
you want to do?” 

“Sister,” she said, “I want to eat. I want to eat the flesh of my son.”^^® 

“Now sister,” RupavatT said, “isn’t^^^ there anything to be found in 
your home, some food or drink, something hard or soft to eat, or 
something to be licked up? The word son is precious in this world.” 

“No, sister, there is nothing to be found in my home. There isn’t any 
food or drink or anything to be consumed, there isn’t anything hard or soft 
or to be licked up. What is precious in this world is life” 

“Now sister, wait a minute,” RupavatT said. “I’ll go home and bring 
back some food just for you.” 

“Sister,” she said, “there is something you should know. My womb has 
been destroyed. The earth has split open before me.^^^ My heart is getting 
darker, and I’ve lost my bearings. No sooner will you walk out this door 
then the winds of life will leave me.” 

Then it occurred to RupavatT, “If I take her son and go, this woman, 
pained and emaciated with hunger as she is, will die. But if I leave her son 
behind and go, she’ll surely eat the boy. [472] What can I do so that both 
of them will survive?” 

Then it occurred to her, “Even when one’s intentions are without fault, 
many kinds of suffering are experienced here in sarnsara. Repeatedly in 
the realms of hell, repeatedly in the animal realm, repeatedly in the world 
of Yama, [god of death,] and repeatedly in the world of humans, hands are 


cut off, feet are cut off, noses are cut off, ears and noses are cut off, and 
various body parts, large and small, are cut off. Many other kinds of 
suffering are experienced as well. What benefit is there in all this for me? 
Instead, I should generate in myself the strength, power, and courage^ to 
satisfy this woman with my own flesh and blood and set this boy free.” 

“Sister,” RupavatT asked, “is there a knife in your home?” 

“There is,” the woman said. 

“Very well. Show me where it is.” 

She showed her the place. 

RupavatT then took the sharp knife in hand, cut off both her breasts, 
and satisfied that woman with her own flesh and blood. And having 
satisfied the woman, she said this to her: “Sister, there is something you 
should know. I have now bought this boy with my own flesh and blood. I 
offer him back to you in trust, [but on this condition:] You are not to eat 
your son! Meanwhile ITl go home and bring back some food for you.’” 

“Very well,” she said, “but just for this one day, and no longer.” 

Then RupavatT, with her blood flowing and streaming forth, went 
home. RupavatT’s husband saw RupavatT coming from a distance, with her 
blood flowing and streaming forth, and upon seeing her, he said this to her: 
“RupavatT, who disfigured you like this?” 

She explained the situation in detail, and after doing so, she said this: 
“Dear husband, prepare some food for the woman.” 

“Dear wife,” he said, “you prepare the food for her. I will perform a 
vow of truth: A wonderful and marvelous act such as this has never been 
seen or heard before! Dear wife, by this truth, this vow of truth, may both 
of your breasts reappear as they were before.” 

At the very moment^ when that vow of truth was made, both of her 
breasts reappeared as they were before. [473] 

Meanwhile it occurred to Sakra, lord of the gods, “This woman RupavatT 
understands the importance of great sacrifices, and so she has performed a 
great sacrifice.^Oh no! I hope this woman doesn’t cause me, Sakra, to 
fall from my home here.^^^ I really should go and test her.” 


Then Sakra, lord of the gods, magically transformed himself into an 
eminent brahman. Taking up a golden staff and water pot, and cooling 
himself with a jeweled yak-tail fan with a gold handle, Sakra, lord of the 
gods, with the same ease that a strong man can flex and unflex his arm, 
disappeared from among the gods of Trayastrirnsa (Thirty-Three) and 
reappeared in the capital UtpalavatT. 

While wandering for alms in the capital UtpalavatT, Sakra, lord of the 
gods, approached the home of RupavatT. Standing at her door, he called out 
for alms. RupavatT took some almsfood and approached Sakra, who was in 
the guise of a brahman. Having approached, she offered him the almsfood. 
Then Sakra, lord of the gods, said this to RupavatT: “Is it true, RupavatT, 
that you sacrificed both of your breasts for the benefit of an infant boy?” 

“It is true, noble brahman,” she said. 

“RupavatT,” he said to her, “while you were thinking, ‘I shall sacrifice 
both of my breasts,’ or as you were sacrificing them, or after you had 
sacrificed them, did any regrets come to mind?” 

“No,” she said. “As I was sacrificing both of my breasts, no regrets 
came to mind.” 

“Who in this world will believe you?” Sakra said. 

“Very well then, brahman,” RupavatT said, “I will perform a vow of 
truth: Brahman,^while I was thinking, ‘I shall sacrifice both of my 
breasts,’ and as I was sacrificing them, and after I had sacrificed them, no 
notion to do otherwise came to mind and no regrets came to mind. 
Moreover, brahman,^ this truth by which I sacrificed both of my breasts 
was for the benefit of an infant boy. It was not for royal power, not for 
personal pleasure, not for reaching heaven, not for becoming another 
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Sakra, and not for the dominion of a wheel-turning king. It was for no 
other reason than that I may attain unsurpassed perfect awakening and so 
subdue the unsubdued, liberate the unliberated, console the unconsoled, 
and lead to final nirvana those who have not reached final nirvana. By this 
truth, this vow of truth, may my womanhood disappear and may manhood 
appear instead.”^ [474] 

At that very moment, RupavatT’s female qualities disappeared, and 
male qualities appeared instead. 


Sakra, lord of the gods, was pleased, exeited, uplifted, delighted, and 
full of joy and pleasure. And right then, making use of his magical powers, 
he rose up into the sky and uttered this inspired utterance: “The female 
qualities of RupavatT have disappeared and male qualities have appeared 
instead!” 

And so the young woman RupavatT came to be known as the young 
man Rupavata (Handsome). 

Candraprabha Offers His Eyes 

Now at one time in the capital city UtpalavatT, a king passed away having 
no son. The learned chief ministers had this thought about the matter: “We 
need to appoint a king for the capital UtpalavatT.” It occurred to them, 
“There is no one more qualified than the young man Rupavata—he has 
performed meritorious deeds and virtuous actions. So they appointed the 
young man Rupavata as the king of the capital UtpalavatT, and there he 
ruled for sixty years. And having ruled the kingdom according to dharma, 
he passed away. 

After the dissolution of his body, he was reborn in the womb of the 
principal wife of a certain guildmaster and householder in that very capital 
UtpalavatT. After a full eight or nine months, she gave birth to a boy who 
was beautiful, good-looking, and attractive, with an exceptionally lovely 
complexion. At the time of his birth, so much light emanated from his 
body that the light of the moon was eclipsed by his splendor. 

Then a maidservant approached the guildmaster-householder and, 
having approached, said this to him: “Householder, you should know that a 
son has been born to you who is beautiful, good-looking, and attractive, 
with an exceptionally lovely complexion. At the time of his birth, so much 
light emanated from his body that the light of the moon was eclipsed by 
it.” 

The guildmaster-householder was pleased, excited, uplifted, and full of 
joy and pleasure. The very next morning he assembled those brahmans 
who could read signs, interpret omens, and divine the future, who were 
skilled in mantras controlling the earth and sky, and who knew the 



movements of the constellations and the planet Venus. To them, he showed 
his son and said, “Brahmans, you should know that my principal wife 
[475] gave birth to this boy who is beautiful, good-looking, and attractive, 
with an exceptionally lovely complexion. At the time of his birth, so much 
light emanated from his body that the light of the moon was eclipsed by it. 
Brahmans, look at the boy’s features and give him a name.” 

Those brahmans who could read signs, interpret omens, and divine the 
future, who were skilled in mantras controlling the earth and sky, and who 
knew the movements of the constellations and the planet Venus, 
approached the boy. They looked him over and said, “This boy who has 
been born to you, householder, is beautiful, good-looking, and attractive, 
with an exceptionally lovely complexion. At the time of his birth, so much 
light emanated from his body that the light of the moon was eclipsed by it. 
Therefore let his name be Candraprabha (Moonlight).” 

The guildmaster-householder fed those brahmans and saw them off, 
and then he presented the boy Candraprabha with four nurses—a lap nurse, 
a nurse maid, a wet nurse, and a playtime nurse. 

• A lap nurse is one who carries around a child on her lap and 
helps him to properly develop all parts of his body, large and 
small. 

• nursemaid is one who bathes a child and cleans the dirt from his 
clothes. 

• wet nurse is one who breastfeeds a child. 

• A playtime nurse is one who knows how to get small^^^ and 
young children alike to play with a variety of toys—heads, 
figurines, grotesque figures,^^^ small baskets of kitchen 
implements,^^^ service sets,^^^ bamboo time-pieces,^^^. . ., 
elephants, horses, oxen, archers,and medicine bags full of 
stalks, spoons, and grass placed before them.^^^ 

Candraprabha was raised and nourished by these four nurses, and he 
came to possess an abundance of glory and good fortune. When the boy 
Candraprabha was eight years old, his parents gave him a good bath, fully 


anointed him, and adorned him with all kinds of ornaments. Then, along 
with many other boys, he was sent off to learn how to write. 

One day in the writing school, five hundred boys were studying how to 
write. The boy Candraprabha said this to those boys: “Hey friends,we 
should all set our minds on attaining [476] unsurpassed perfect 
awakening.” 

“Candraprabha,” they said, “what is a bodhisattva supposed to do?” 

“He is to fulfill the six perfections,” he said. “Which six? 

The perfection of generosity, 
the perfection of morality, 
the perfection of tolerance, 
the perfection of strength, 
the perfection of meditation, 
and the perfection of wisdom. 

“That is why I give charity. I really should give charity even to those 
who have taken birth as animals.” 

Then he took a sharp knife, honey, and clarified butter and approached 
one of the large cremation grounds. He cut up his body with the knife, 
smeared it with honey and clarified butter, and abandoned himself there to 
be killed. 

At that time in the large cremation ground there lived a bird named 
Uccahgama (High Flying).He stood on Candraprabha’s body, took hold 
of his right eye, pulled it out, and then let go of it. And then a second time 
and a third, that creature Uccahgama took hold of Candraprabha’s right 
eye, pulled it out, and then let go of it. 

Then Candraprabha said this to the bird Uccahgama: “Hey bird, what is 
this? You take hold of my eye, pull it out, and then let go of it?” 

“There is nothing, Candraprabha, more dear to me than human 
eyes,”^^^ he said. “Candraprabha, I think^^^ you’ll try to stop me.” 

“If a bird took hold of my eye a thousand times,” Candraprabha said, 
“and he pulled it out and then let go of it again, I still wouldn’t stop 
him.”^^^ After he spoke, a flock of birds gathered together and they turned 


Candraprabha into a fleshless pile of splintered bones. Thus he met his 
death. 

Brahmaprabha Offers His Body 

In that very capital UtpalavatT, Candraprabha then took rebirth in the 
womb of the principal wife of an important brahman householder. After a 
full eight or nine months, she gave birth to a boy who was beautiful, good- 
looking, and attractive, with an exceptionally lovely complexion. At the 
time of his birth, so much light emanated from his body that the light of 
the Brahma was eclipsed by it. So his parents gave him the name 
Brahmaprabha (Brahma Light). 

When the young brahman named Brahmaprabha was eight years old, 
he had learned all the brahmanical mantras by heart. When the young 
brahman Brahmaprabha became twelve years old, [477] he could instruct 
five hundred young brahmans^^"^ all by himself in the recitation of 
mantras. When the young brahman Brahmaprabha became sixteen years 
old, his parents said to him, “Brahmaprabha, weTl arrange for you to get 
married and settled down.” 

“Mother, Father,” he said, “what’s the use of my getting married and 
settling down?” 

“What will you do then, Brahmaprabha?” they said. 

“I want to undergo austerities and perform difficult deeds for the 
benefit of many beings,” he said. 

“Brahmaprabha,” they said, “do as you see fit.”^^^ 

The young brahman Brahmaprabha placed his head in veneration at his 
parents’ feet, circumambulated them three times, left the capital 
UtpalavM, and approached a forest. At that time in the forest there lived 
two brahman seers. The two brahman seers saw the young brahman 
Brahmaprabha coming from a distance, and upon seeing him, they said 
this to him: “Come, Brahmaprabha. Welcome! You must be tired and 
exhausted. Why have you come to this forest?” 

“I want to undergo austerities and perform difficult deeds for the 
benefit of all sentient beings,” he said. 


“Very well, then,” they said. “As you wish. May you have success in 
all that you desire, and may your wishes be fulfilled.” 

Then the young brahman Brahmaprabha built a hut in a certain place, 
established a walkway for meditation, and underwent austerities for the 
benefit of sentient beings. One day, not far from Brahmaprabha’s hut, there 
came to live a pregnant tigress. The young brahman Brahmaprabha saw 
her, and upon seeing her, he again approached the two brahman seers. 
Having approached the two brahman seers, he said this to them: “Seers, 
there is something you should know. Not far from my hut, a pregnant 
tigress has come to live. Who is willing to give her food?” 

“WeTl give her food,” they said. 

Then one day the tigress gave birth. Pained and emaciated with hunger, 
she wanted to eat her two cubs. She let one cub go and took the other, but 
she didn’t eat him. The young brahman Brahmaprabha saw her, and upon 
seeing her, he approached the two brahman seers.Having approached 
the two brahman seers, he said this: “Brahmans, there is something you 
should know. [478] That tigress gave birth, and now pained and emaciated 
with hunger, she wants to eat her two cubs. She let one go and took the 
other, but she didn’t eat him. Who is willing to give her food?” 

“We’ll give her food,” they said. 

Then the two brahman seers approached the tigress. The tigress saw 
the two brahman seers coming from a distance, and upon seeing them, 
pained and emaciated with hunger as she was, she wanted to attack them. 

Then it occurred to the two of them, “Who is willing to sacrifice one’s 
life for one who has taken birth as an animal?” So right then, making use 
of their magical powers, they flew into the air. 

The young brahman Brahmaprabha saw those two brahman seers, and 
upon seeing them, he said this to them: “Well now, brahmans. Both of you 
said that you would give food to the tiger. Brahmans, is this what truth is 
for the two of you, brahmans by birth?” 

“Who is willing to sacrifice one’s life for one who has taken birth as an 
animal?” they said. 

“I am willing to sacrifice my life for one who has taken birth as an 
animal,” the young brahman Brahmaprabha said. Then the young brahman 


Brahmaprabha approached the tigress and threw himself in front of her. 
Since the young brahman Brahmaprabha abided in the state of loving¬ 
kindness, the tigress wasn’t able to attack him.^^^ 

Then it occurred to the young brahman Brahmaprabha, “This tigress 
ean’t eat my body while it’s still alive.” He looked here and there and then 
grabbed a very sharp sliver of bamboo^^^ and made this vow of truth: “Pay 
attention to me! All those who live in this forest, even the eminent gods, 
nagas, antigods, heavenly birds, kinnaras, and great snakes, should pay 
attention. I will make a saerifice, a great saerifice, a saerifiee superior to 
other sacrifices—that is, a complete sacrifice of my own throat. This 
eomplete saerifiee that I make is not for royal power, not for personal 
pleasure, not for becoming another Sakra, and not for the dominion of a 
wheel-turning king. It is for no other reason than that I may attain 
unsurpassed perfect awakening and so subdue the unsubdued, help to cross 
over those who have not erossed over, liberate the unliberated, eonsole the 
unconsoled, and enable those to reach final nirvana who have not reached 
final nirvana. By this truth, this vow of truth, may my saerifice not be in 
vain.”^^^ With that said, he slit his throat and threw himself down before 
the tigress.[479] 

As he was being mauled by the play of the tigress’s claws 
and his body was covered with goosebumps, 
it looked^^^ for a moment as if his wounded^^^ chest 
had the luminous nature of the moon 
and sprouted fulsome rays of light. 

As he joyfully^"^^ watched the tigress 

madly seize his flesh and drink his blood, 

his life-breath was disturbed 

at the outset of the long journey ahead 

and lingered for a moment, elutehing at his throat. 

Monks, as soon as the young brahman Brahmaprabha sacrificed his 
throat, the billionfold world-system teetered, tottered, and tremored; 
quivered, quavered, and quaked; shifted, shuddered, and shook. 


The east rose up and the west sank down. 

The west rose up and the east sank down. 

The south rose up and the north sank down. 

The north rose up and the south sank down. 

The middle rose up and the ends sank down. 

The ends rose up and the middle sank down. 

And the sun and the moon neither blazed, shined, nor illuminated. 


Coda 

“You may have [some doubt or uncertainty],monks, as to the identity 
of the capital city called UtpalavatT in the outskirts of the North Country at 
that time. Ponder no further. At that time and at that juncture what is now 
Puskalavata (Abundance)^^^ was the capital city called UtpalavatT.^^^ 

“You may have some doubt or uncertainty, monks, as to the identity of 
the woman named RupavatT in the capital city of UtpalavatT at that time 
and at that juncture. Ponder no further. At that time and at that juncture I 
was the woman named RupavatT. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the woman who gave birth in the birthing room at that time and at that 
juncture. Ponder no further. At that time and at that juncture the young 
lady Candraprabha was the woman who gave birth in the birthing room.^"^^ 

“You may have some doubt or uncertainty, monks, as to the identity of 
the infant boy at that time and at that juncture. Ponder no further. [480] At 
that time and at that juncture Prince Rahula was the boy. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the boy named Candraprabha at that time and at that juncture. Ponder no 
further. At that time and at that juncture I myself was the boy named 
Candraprabha. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the five hundred boys at that time and at that juncture. Ponder no further. 
At that time and at that juncture these virtuous ones here now were those 
five hundred boys. 


“You may have some doubt or uncertainty, monks, as to the identity of 
the bird named Uccahgama in that great cremation ground at that time and 
at that juncture. Ponder no further. At that time and at that juncture the 
monk Kaundinya was the bird named Uccahgama. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the young brahman named Brahmaprabha at that time and at that juncture. 
Ponder no further. At that time and at that juncture I myself was the young 
brahman named Brahmaprabha. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the parents of the young brahman Brahmaprabha at that time and at that 
juncture. Ponder no further. At that time and at that juncture King 
Suddhodana and [Queen] MayadevT were the parents of the young 
brahman Brahmaprabha. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the forest at that time and at that juncture. [Ponder no further. At that time 
and at that juncture . . . was the forest. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the two brahman seers at that time and at that juncture. Ponder no further. 
At that time and at that juncture the Bodhisattva Maitreya and the Buddha 
Suprabha (Radiant) were the two brahman seers in the forest. 

“You may have some doubt or uncertainty, monks, as to the identity of 
the tigress at that time and at that juncture. Ponder no further. At that time 
and at that juncture the monk Kaundinya was the [tigress].[481] 

“You may have some doubt or uncertainty, monks, as to the identity of 
the two tiger cubs at that time and at that juncture. Ponder no further. At 
that time and at that juncture the monk Ananda and [Prince] Rahula were 
the two tiger cubs. 

“At that time, monks, I surpassed the bodhisattva Maitreya, who had 
set out forty ages ago, with a single sacrifice of my throat.Hence, 
monks, in this way one should know the following: 

“If all beings were to know the result of charity and the consequence of 
offering charity as I know the result of charity and the consequence of 
offering charity, then they would never eat the very last remaining morsel 
of food^^^ all by themselves without giving it away or sharing it with 


others. And the stingy thoughts that arise would not seize hold of their 
minds. But monks, those beings who do not know the result of charity and 
the consequence of offering charity [as I know the result of charity and the 
consequence of offering charity]eat the very last remaining morsel of 
food^^^ all by themselves without giving it away or sharing it with 
others.And the stingy thoughts that arise do seize hold of their minds. 

He who doesn’t see^^^ what is put before him,^^^ 
nor good and bad, nor services rendered, 
who doesn’t see his duty to the wise 
nor to the noble community— 
he shall perish. 

But what is done, both good and bad, 
never perishes among the grateful. 

A good deed done well 
and an evil deed done maliciously 
will both inevitably mature 
and bear fruit.”^^^ 

This was said by the Blessed One. With their minds uplifted, monks, 
nuns, male and female lay devotees, gods, nagas, yaksas, antigods, 
heavenly birds, kinnaras, great snakes, and the entire assembly rejoiced at 
the words of the Blessed One. 

So ends the RupavatT-avaddna, the thirty-second chapter in the 
glorious Divyavaddna. 


34. The Mahay ana Sutra on the Topic of Giving _ 

D anAdhikarana-mahayanasutra^ ^ ^ 

RAISE to the Three Jewels! 

Thus have I heard. At one time the Blessed One [482] was 
ing in the eity of SravastT at the Jeta Grove in the park of 
Anathapindada (Almsgiver to the Poor), together with a large community 
of monks. There [the Blessed One]^^*^ addressed the monks: “Monks, a 
wise person offers gifts in thirty-seven ways.^^^ 

1. At the right time he gives a gift that is approved by the 
Tathagatha. He gives a gift that is appropriate, with the three 
bases fully purified.^^^ 

2. He gives a gift with respect to remove all faults and 
confusion. 

3. He gives a gift with his own hand to acquire something 
worthwhile from a worthless body. 

4. He gives a large gift,^^^ which results in his enjoying the 
pleasures of a great sacrifice. 

5. He gives a handsome gift, which results in his becoming 
attractive. 

6. He gives a fragrant gift, which results in his becoming 
fragrant. 

7. He gives a tasty gift, which results in his obtaining a perfect 
sense of taste. 

8. He gives a fine gift, which results in his obtaining fine 
pleasures. 

9. He gives an extensive gift, which results in his obtaining 
extensive pleasures. 



10. He gives a gift of food, which results in his being free from 
the cravings of hunger.^^^ 

11. He gives a gift of drink, which results in his being free from 
thirst in all lives to come. 

12. He gives a gift of clothing, which results in his enjoying 
excellent clothing. 

13. He gives a gift of shelter, which results in his having 
excellent summer chambers, penthouses, palaces, residences, 
floating mansions, gardens, and parks. 

14. He gives a gift of a bed, which results in his enjoying himself 
in a well-to-do family. 

15. He gives a gift of a vehicle, which results in his obtaining the 
[four] bases of success. 

16. He gives a gift of medicine, which results in his attaining 
nirvana that is free from old age, death, grief, and painful 
hindrances. 

17. He gives a gift of dharma, which results^^^ in his 
recollecting former lives. 

18. He gives a gift of flowers, which results in his obtaining the 
flowers of the [seven] factors of awakening. 

19. He gives a gift of a garland, which results in his being 
purified^from attachment, hate, and delusion. 

20. He gives a gift of perfume, which results in his rebirth in 
pleasurable realms suffused with divine smells. 

21. He gives a gift of incense, which results in the destruction of 
foul and bad-smelling odors. 

22. He gives a gift of an umbrella, which results in his lordship 
and dominion in the dharma. 

23. He gives a gift of a bell, which results in his having a 
beautiful voice. 

24. He gives a gift of a musical instrument, [483] which results 
in his having a Brahma-like voice. 


25. He gives a gift of fine cloth, which results in his being 

crowned with fine cloth [as a diadem] and being consecrated 
by gods and humans. 

26-28. He gives a gift of bathing the shrines of the Tathagatha and 
images of the Tathagatha with fragrant water, which results 
in his having the thirty-two marks of a great man as well as 
the eighty minor marks. 

29. He gives a gift of a sutra,^^^ which results in his taking 
rebirth in acceptable families in all his births to come and 
instilling faith all around. 

30. He gives a gift of the five essences,^^^ which results in his 
having great strength in all his lives to come. 

31. He gives a gift out of loving-kindness,^^^ which results in the 
destruction of ill will. 

32. He gives a gift out of compassion, which results in his 
obtaining great happiness. 

33. He gives a gift out of joy, which results in his obtaining joy 
and bliss at all times. 

34. He gives a gift out of equanimity, which results in the 
destruction of discontent. 

35. He gives a gift that is diverse and variegated, which results 
in his obtaining a variety and multitude of diverse pleasures. 

36. He gives a gift that is the complete sacrifice of all his 
wealth,^^^ which results in his obtaining unsurpassed perfect 
awakening. 

“In these thirty-seven ways, monks, a wise person gives a gift.” 

This was said by the Blessed One. With their minds uplifted, those 
monks rejoiced at the words of the Blessed One. 

So ends the Ddnddhikarana-mahdydnasutra, [the thirty-fourth chapter] 
in the glorious Divydvaddna. 


3S. The Story of a Lonesome Fool 

cudApaksa-avadAna^^^ 


Panthaka, Mahapanthaka, and Their Paths to Arhatship 

r 

HE Lord Buddha was staying in the city of SravastT at the Jeta 
Grove in the park of Anathapindada (Almsgiver to the Poor). 

ow in SravastT there lived a certain brahman. He brought home a girl 
from an appropriate family as his wife, and with her he fooled around, 
enjoyed himself, and made love. Yet every child he had would die. 

One day his wife became pregnant again. With cheek in hand, he sat 
lost in thought. Not far from him there lived an old midwife.[484] She 
saw him and said, “Brahman, why do you sit there, with cheek in hand, 
lost in thought?” 

“Every child I have dies,” he said, “and now my wife has become 
pregnant again. She’ll give birth to another child who will die as well.” 

“Call on me when it’s time for your wife to give birth,” she said. 

When the time arrived for his wife to give birth, he called on the 
midwife, and she delivered the child.^^^ A son was born. She bathed the 
boy, dressed him in white clothes, filled his mouth with fresh butter, and 
placed him in the young mother’s hands. 

“Hold this boy at the main crossroads [in the city],” she said to the 
young woman. “Tell whatever brahman or ascetic you see that this boy 
venerates the feet [of noble ones].^^^ If he’s still alive when the sun has 
set, take him and come back here. If he’s dead, he should be left right 
there.”^^*^ 

So she took him, went to the main crossroads, and stood there. 

Now it is the practice of non-Buddhist renunciants to get up at dawn 
and take ritual baths in sacred waters. The young woman, with respect and 



courtesy, venerated their feet and said, “This boy venerates the feet of 
noble ones.” 

“May he live long,^^^ keep safe into old age, and fulfill the desires of 
his mother and father,” they said. 

Later in the morning some very senior monks got dressed, took their 
bowls and robes, and entered SravastT for alms. The young woman, with 
respect and courtesy, venerated their feet and said, “This boy venerates the 
feet of noble ones.” 

“May he live very long, keep safe into old age, and fulfill the desires 
of his mother and father,” the senior monks said. 

In the morning the Blessed One also got dressed, took his bowl and 
robe, and entered SravastT for alms. The young woman, with respect and 
courtesy, venerated his feet and said, “Blessed One, this boy venerates the 
Blessed One’s feet.” 

“May he live long, keep safe into old age, and fulfill the desires of his 
mother and father,” the Blessed One said. 

In the evening twilight, she saw that her son was still alive. She took 
him and went back home. 

“Is the boy alive?” they all asked her. 

“He’s alive,” she said. [485] 

“Where was he held?” they asked. 

“On the main road.”^^^ 

“What should the boy’s name be?” they asked each other. 

“The boy was held on the main road, so let the boy’s name be 
Mahapanthaka (Highwayman).” 

As a boy, Mahapanthaka was raised and nourished, and in time he grew 
up. When he grew up, he was entrusted to teachers to learn writing and 
then arithmetic, accounting, and matters relating to trademarks; correct 
behavior, laws of purity, and proper speech; the right ways to receive 
sacred ashes,accumulate possessions,^^"^ and address others; the 
Rgveda, Yajurveda, Samaveda, and Atharvaveda; and lastly, how to 
sacrifice for himself and for others, teach and recite [the Vedas], and give 
and receive gifts.The brahman Mahapanthaka became devoted to these 


six duties,^and following his brahmanical duty,^^^ he began to instruct a 
group of five hundred [young brahmans] in the recitation of the sacred 
syllable om. 

Now since the [elder] brahman was fooling around, enjoying himself, 
and making love with his wife, she became pregnant once again. When the 
time arrived for her to give birth, the brahman informed the midwife, and 
she delivered the child. A son was born. She bathed the boy, dressed him in 
white clothes, filled his mouth with fresh butter, and placed him in the 
young woman’s hands. 

“Hold this boy at the main crossroads,” she said to the young woman. 
“Tell whatever brahman or ascetic you see that this boy venerates the feet 
of noble ones.^^^ If he’s still alive when the sun has set, take him and 
come back here. If he’s dead, leave him there and come home.” 

The young woman, who was lazy by nature, took the boy and [instead 
of going to the main crossroads] stood on a small road. 

Now it is the practice of non-Buddhist renunciants to get up at dawn 
and take ritual baths in sacred waters. The young woman, with respect and 
courtesy, venerated their feet and said, “Noble one, this boy venerates the 
feet of noble ones.” 

“May he live long, keep safe into old age, and fulfill the desires of his 
mother and father,” they said. 

In the evening twilight, she saw that he was still alive. She took him 
and went back home. 

“Is the boy alive?” they asked her. 

“He’s alive,” she said. 

“Where did you hold him?” they asked. 

“On such-and-such small road.” 

“What should the boy’s name be?” they asked each other. 

“The boy was held on a small road, so let the boy be given the name 
Panthaka (Bywayman).” [486] 

As a boy, Panthaka was also raised and nourished, and in time he grew 
up. When he grew up, he was sent to a teacher to learn writing. [Trying to 


say the auspicious invocation siddham,] when he’d say si, he’d then forget 
ddham.^^^ 

So his teacher said to Panthaka’s father, “Brahman, I have many boys 
to teach. I can’t teach Panthaka. If a little is said to Mahapanthaka, he 
grasps a lot. But by the time Panthaka has said si, he’s already forgotten 
ddhamV^^^^ 

“[Not]^^^ all brahmans become skilled in scripts and letters,” 
Panthaka’s father reflected. “Let him be a Vedic brahman in the oral 
tradition.” 

The [elder] brahman handed Panthaka over to a tutor for instruction in 
Vedic recitation. By the time om was said to him, he would forget bhuh, 
and when bhuh was said, he would forget 

“I have many young brahmans to instruct,” the tutor said to the [elder] 
brahman. “I can’t instruct Panthaka. By the time om is said to him, he 
forgets bhuhl And when bhuh is said, he forgets om!” 

“Not all brahmans become masters of the Vedas,” the [elder] brahman 
reflected. “He will be a brahman only by birth.” 

Wherever the [elder] brahman was invited as a guest, he would take his 
son Panthaka with him. Then one day the [elder] brahman fell sick. 
Though treated with medicines made from roots, stalks, leaves, and fruits, 
he continued to get worse. 

“Son,” he said to Mahapanthaka, “after my death, no one will have to 
worry about you. But you must provide for Panthaka.” 

And with the words. 

All that is accumulated is lost in the end, 
what goes up comes down in the end, 
what comes together comes apart in the end, 
and what lives must die in the end. 

... he died. They adorned his funeral bier with pieces of blue, yellow, red, 
and white cloth, and with great reverence^^^ committed him to flames at 
the cremation grounds and cast off their grief. 


After traveling through Kosala countryside, the venerable Sariputra and 
Maudgalyayana, each with five hundred followers, arrived in SravastT. 
People in SravastT heard that the venerable Sariputra and Maudgalyayana, 
after traveling through the Kosala countryside, each with five hundred 
followers, had now arrived in SravastT. Hearing this, a crowd of people 
went out to see them. [487] 

Now Mahapanthaka was outside of SravastT, at the base of a tree, 
instructing five hundred young brahmans in the recitation of brahmanical 
mantras. He saw that crowd of people leaving SravastT. 

“Friends, what is this?” he asked those young brahmans. “So many 
people are leaving the city.” 

“Instructor,” they said to him, “Bhadantas Sariputra and 
Maudgalyayana, after traveling through the Kosala countryside, each with 
five hundred followers, have now arrived here in SravastT. These people 
are going to see them.” 

“Are these two really worth seeing? They’ve left the highest caste to 
go forth as monks under the ascetic Gautama, who is of the second caste.” 

One young brahman there was a believer. “Instructor,” he said, “don’t 
speak like that. Those two are very powerful. If the instructor would listen 
to the dharma from these two,^^^ he would certainly be pleased.” 

It was the practice of those young brahmans that when they had time 
off from their studies, they’d sometimes go to look around the city, 
sometimes take ritual baths in sacred waters, and sometimes collect 
firewood. One day all of them had time off from their studies, so they set 
out to collect firewood. 

Meanwhile Mahapanthaka went out for a walk. At the base of a tree,^^^ 
he saw a lone monk. He approached him and said, “Monk, please take a 
moment and recite some words of the Buddha.” The monk gave a detailed 
explanation of the tenfold path of virtuous actions. Filled with faith, 
Mahapanthaka said, “Tell it to me once again in detail.” Having done so, 
the monk departed. 

One day the young brahmans once again had time off from their 
studies, so they set out to collect firewood. Mahapanthaka again 


approached the monk. The monk gave a detailed explanation of the twelve 
links of interdependent arising, both forward and backward. 

Filled with faith again, he said, “Monk, may I renounce, take 
ordination, and become a monk according to the dharma and monastic 
discipline that have been so well expressed. May I follow the religious life 
under the ascetic Gautama.” 

The monk reflected, “I will initiate him in the teachings. He will lift up 
the yoke of dharma.” Then he said to him, “Brahman, do as I say.” 

“Monk, I am a renowned brahman,” Mahapanthaka said. “I can’t take 
initiation right here. [488] Let’s go into the countryside, and I’ll take 
initiation there.” 

The monk brought him into the countryside, initiated and ordained 
him, and then said, “There are two activities of a monk—meditation and 
study. Which will you do?” 

“I’ll do both.” 

By day he deeply and diligently contemplated [the threefold collection 
of scripture known as] the Tripitaka, and by night he considered, 
evaluated, and contemplated it. Consequently, he rid himself of all 
defilements and directly experienced arhatship. Becoming an arhat, 

he was free from attachment in the three realms; 
he regarded clods of earth and gold as equal in value; 
he possessed equanimity toward the sky and the palm of his hand; 
he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell of his ignorance was broken by knowledge; 
he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and honors. 
He became worthy of respect, honor, and obeisance from the gods, 
including Indra and Upendra. 

When^^^ Panthaka’s wealth diminished, gave out, and was finally 
completely exhausted, it began to be difficult for him to make ends meet. 


Meanwhile it occurred to [Mahajpanthaka,^^^ “I have [obtained]^^^ all 
that I can obtain through listening. I really should go to SravastT and pay 
my respects to the Blessed One.” So the venerable Mahapanthaka, along 
with five hundred followers, set out toward SravastT. Traveling along, they 
eventually arrived in SravastT. People in SravastT heard that the noble 
Mahapanthaka, along with five hundred followers, after traveling through 
the Kosala countryside, had now arrived in SravastT. Hearing this, a crowd 
of people went [to see him]. 

Panthaka saw them and asked, “Friends, where are all these people 
going?” 

“The Noble Mahapanthaka, along with five hundred followers, after 
traveling through the Kosala countryside, has now arrived in SravastT,” 
they said. “All these people are going to see him.” 

Panthaka reflected, “He’s not their brother or a relative. He’s my 
brother! Why don’t I go to see him?” So he went to see him as well. 

When the noble Mahapanthaka saw him, he asked, “Panthaka, how are 
you getting by?” 

“It’s difficult, but I’m getting by.” 

“Why don’t you go forth as a monk?” 

“I’m a fool, an absolute fool,” he said. “I’m an idiot, a complete 
idiot.Who will initiate me as a monk?” 

Then the venerable Mahapanthaka reflected, “Does he have any roots 
of virtue? Yes, he does. Then why isn’t he fit to be a monk?”^*^*^ So he said, 
“Come, I will initiate you as a monk.” [489] He initiated and ordained him 
and then gave him instructions: 

One should not commit even the smallest sin 
in all the world in thought, word, or deed. 

One free from desires, mindful, and thoughtful 
does not experience the suffering that evil brings. 

Even after the three months of the rainy season, Panthaka still couldn’t 
learn the verse.Others, even cowherds and cattle herders, heard it and 


memorized With respect and courtesy, he would approach them and 
ask for help, and they would recite it for him.^*^^ 

As a rule, the disciples of lord buddhas have two assemblies each year 
—one at the time of the full moon in the month of Asadha [in late June, 
early July], when the rainy season begins, and the other at the time of the 
full moon in the month of Kartika [in late October, early November]. The 
senior disciples do likewise. 

Those who assemble at the time of the full moon in the month of 
Asadha, when the rainy season begins, practice particular kinds of 
meditation and then pass the rainy season in various villages, towns, 
districts, and capitals. Those who assemble at the time of the full moon in 
the month of Kartika ask about texts for study, ask questions about various 
topics,and recite what they have learned. 

The monks who were the students and pupils of the venerable 
Mahapanthaka had passed the rainy season in the countryside, and on the 
full moon in the month of Kartika, they approached the venerable 
Mahapanthaka. Once there, some asked about texts for study, some asked 
questions about various topics, and some recited what they had learned. 
Those there who were fools, absolute fools, idiots, complete idiots, they 
served, waited upon, and paid their respects to the group of six monks. 
And so the venerable Panthaka served, waited upon, and paid his respects 
to the group of six monks. 

“Venerable Panthaka, your fellow students ask the instructor about 
texts for study and subjects for inquiry,” the group of six monks said to 
him. “You should go as well and ask your instructor about texts for study 
and ask questions about various topics.” 

“I haven’t studied anything during the three months of the rainy 
season,” Panthaka said. “I couldn’t even learn a single verse. How can I 
ask for a text to study?” 

“The Blessed One has surely said that those who aren’t studying lack 
good sense,” they said. “How can you master^^^ a verse if you aren’t 
studying? [490] Go and ask!” 

He went and said, “Instructor, please give me a text to study.” 


The venerable Mahapanthaka refleeted, “Is this his own idea or did 
someone put him up to it?” He saw that someone had put him up to it. The 
venerable Mahapanthaka reflected, “Will he learn from being inspired or 
learn from being chastised?” He saw that he would learn from being 
chastised. So he grabbed him by the neck and threw him out of the 
monastery. “You really are a fool, an absolute fool, an idiot, a complete 
idiot. What good will you ever do in this order?” 

The venerable Panthaka began to cry. “Now I’m not a householder or a 
renunciant.” 

The Blessed One saw the venerable Panthaka outside the monastery 
wandering about.Seeing him approach, the Blessed One said this: 
“Panthaka, why are you outside of the monastery crying? Why do you shed 
tears?” 

“Bhadanta, my instructor threw me out. Now I’m not a householder or 
a renunciant.” 

“My child,” the Blessed One said, “your instructor hasn’t fulfilled the 
six perfections, performing many hundreds and thousands of difficult 
deeds over the course of three incalculable ages, so he doesn’t comprehend 
the words coming from the best of sages. But I have fulfilled the six 
perfections, performing many hundreds and thousands of difficult deeds 
over the course of three incalculable ages, so I do comprehend them. 
Aren’t you able to learn from the Tathagatha?” 

“Bhadanta, I am a fool, an absolute fool, an idiot, a complete idiot.” 

Then at that moment the Blessed One uttered a verse: 

One ignorant because of his innocence^*^^ 
is actually wise in this case. 

But one ignorant and thinking himself wise 
is rightly recognized as a fool. 

It is impossible and inconceivable that lord buddhas would teach the 
dharma word by word. This is not possible.Therefore the Blessed One 
addressed the venerable Ananda: “Ananda, teach Panthaka.” So the 
venerable Ananda began to teach him, but he wasn’t able to do so. 


The venerable Ananda said this to the Blessed One: “Bhadanta, at this 
time I have to serve you, my teacher. I have to retain in my memory what I 
hear [491] and instruct groups of students. And I have to teach the dharma 
to those brahmans and householders who come to visit. I’m not able to 
teach Panthaka.” 

Then the Blessed One recited these two lines of verse to Panthaka: 

I remove filth. 

I remove impurity. 

Panthaka couldn’t grasp these two lines of verse. 

The Blessed One reflected, “His bad karma must be destroyed.” And so 
the Blessed One addressed the venerable [Panthaka]“Panthaka, can 
you wipe clean the monks’ sandals and shoes?”^^^ 

“Yes, of course, Bhadanta. I can do that.” 

“Go, wipe them clean.” 

He went to wipe clean the monks’ sandals and shoes,^^^ but the monks 
wouldn’t give them to him. 

“Give [him your sandals and shoes],” the Blessed One said. “His bad 
karma must be destroyed. I will give him two lines of verse to study. 
Please do that as well.”^^^ 

One by one Panthaka wiped clean the monks’ sandals and shoes,^^^ 
and the monks repeated those two lines of verse for him to study. From 
studying on his own, he eventually memorized those two lines of verse. 

Then one day, as night turned into dawn, the venerable Panthaka had 
this thought: “The Blessed One has said, ‘I remove filth. I remove 
impurity.’ But did the Blessed One say this with regard to filth on the 
inside or on the outside?” While thinking in this way, at that moment, 
three verses that he had never heard before presented themselves to him: 

Filth here is attachment, definitely not dirt. 

Filth in this case refers to attachment, not dirt. 

The wise remove this filth, but not 

those careless with the Sugata’s teachings. 


Filth here is hate, definitely not dirt. 

Filth in this case refers to hate, not dirt. 

The wise remove this filth, but not 
those careless with the Sugata’s teachings. 

Filth here is delusion, definitely not dirt. 

Filth in this case refers to delusion, not dirt. [492] 

The wise remove this filth, but not 
those careless with the Sugata’s teachings. 

After striving, struggling, and straining, Panthaka rid himself of all 
defilements and thereby directly experienced arhatship. Becoming an 
arhat. 


he was free from attachment in the three realms; 
he regarded clods of earth and gold as equal in value; 
he possessed equanimity toward the sky and the palm of his hand; 
he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell [of his ignorance] was broken by knowledge; 
he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and honors. 
He became worthy of respect, honor, and obeisance from the gods, 
including Indra and Upendra. 

While Panthaka was sitting in meditation, Mahapanthaka saw him. 
Now the knowledge and insight of arhats does not operate unless they 
focus their attention. Mahapanthaka took Panthaka by the arm and said, 
“Come, first do your studies. You can meditate later.” 

Then the venerable Panthaka, who had rid himself of all defilements 
and thereby directly experienced arhatship, stretched out his arm like the 
trunk of an elephant. The venerable Mahapanthaka looked and stared 
intently at Panthaka, who had turned away.^^^ 


“Venerable Panthaka, have you really amassed so many virtues?” he 
asked. 

“Yes, I have.” 

The Venerable Panthaka Teaehes Twelve Nuns 

Even after the venerable Panthaka had rid himself of all defilements and 
thereby directly perceived arhatship, followers of other traditions were 
still rude, abusive, and disrespectful to him. [They would say], “The 
ascetic Gautama has said that ‘My dharma is profound and is profound in 
implication, it is difficult to perceive and difficult to understand, it is 
beyond reason and beyond the scope of reason, it is subtle and only 
comprehensible to the wise and clever scholar.How deep can the 
dharma of someone be if his monastic community is now filled with fools, 
absolute fools, idiots, complete idiots, with Panthaka first and 
foremost 

The Blessed One reflected, “When there is a senior disciple who is 
great like Mount Sumeru, many people receive forgiveness.Panthaka’s 
virtues should be made known.” And so the Blessed One addressed the 
venerable Ananda: “Ananda, go and inform Panthaka that he is to instruct 
the nuns.” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request, and then he approached the venerable Panthaka. 
Having approached, he said this to him: “Venerable Panthaka, the Teacher 
has said that you should instruct the nuns.” 

“What is the reason,” the venerable Panthaka [reflected],^[493] 
“that the Blessed One bypasses the most senior monks and instead orders 
me to instruct the nuns? It’s because my virtues are to be made known. I 
shall fulfill the Teacher’s wish.” 

Some nuns arrived at the Jeta Grove as proxies for their monastic 
community, charged with offering their consent for the teachings.“Who 
has the Blessed One appointed to instruct us?” they asked the monks. 

“The venerable Panthaka,” they said. 


“Sisters,” the nuns said to each other, “look at how women are 
insulted! And by someone who studied a single verse for three months and 
still couldn’t memorize it! Nuns know the Tripitaka, can discourse on the 
dharma, and are gifted with eloquence that is inspired yet controlled. And 
yet he’s going to instruct the nuns?” 

They then returned to the assembly and were questioned by the other 
nuns. 

“Sisters, who will come to instruct us?” 

“The noble Panthaka,” they said. 

“Do you mean the noble Mahapanthaka?” 

“No, not him. The other one—the fool Panthaka.” 

A group of twelve nuns^^^ heard this and were indignant. “Sisters, look 
at how women are insulted! And by someone who studied a single verse 
for three months and still couldn’t memorize it! These nuns know the 
Tripitaka, can discourse on the dharma, and are gifted with eloquence that 
is inspired yet controlled. And yet he’s going to instruct them?” 

“Sisters,” they said to each other, “six of us should arrange a lion 
throne adorned with vines measuring twelve hands in length. And six of us 
should enter SravastT and make this announcement on the streets, roads, 
squares, and crossroads—‘A great instructor of ours is coming 
[tomorrow]! [Remember!] Whoever among us hasn’t seen the most subtle 
truths will have to pass a long time in sarnsara!’^^^ Now that barely 
educated bastard won’t dare to instruct the nuns.”^^^ 

So six of those women arranged a lion throne with vines measuring 
twelve hands in length, and six nuns entered SravastT and made this 
announcement on the streets, roads, squares, and crossroads: “A great 
instructor of ours is coming [tomorrow]! [Remember!] Whoever among us 
hasn’t seen the most subtle truths will have to pass a long time in 
sarnsara!” 

In the morning Panthaka got dressed, took his bowl and robe, and 
entered SravastT for alms. [After wandering through SravastT for alms,]^^"^ 
he ate his meal,^^^ and after eating, he returned from his almsround. Then 
he put away his bowl and robe, washed his feet, and en- tered the 
monastery [494] to retreat into meditation. In the evening, the venerable 


Panthaka emerged from meditative seclusion,took his outer robe, and 
set off [to instruct the nuns] with an attending monk following behind him. 

Many hundreds of thousands of beings [went there as well],^^^ some 
out of curiosity, others impelled by former roots of virtue. The people of 
the assembly saw the venerable Panthaka from a distance, and upon seeing 
him, they asked each other,^^^ “Which of these two is here to instruct the 
nuns? The monk in front^^^ or the monk following behind?” 

“The monk in front,”^^*^ some of the people there said. [Recognizing 
Panthaka,] they began to express their indignation: “Look, friends. 
These nuns have purposefully made fools out of us! How will someone 
who studied a single verse for three months and still couldn’t memorize it 
instruct the nuns or recite^^^ the dharma? We’re leaving.” 

“Let’s wait,” others said. “If he’ll teach the dharma, we’ll listen. If he 
won’t, we’ll go.” Having made this decision, the people of the assembly 
remained where they were. 

The venerable Panthaka saw that a lion throne had been specially 
prepared, and upon seeing it, he reflected, “Was this prepared in good 
faith^^^ or with the intent of doing harm?” He saw that it had been 
prepared with the intent of doing harm. So the venerable Panthaka 
stretched out his arm like the trunk of an elephant and put the lion throne 
back in its proper place.Then he sat down on it. After he sat down, 
some people could see him and some couldn’t see him. So, sitting there, 
the venerable Panthaka entered a state of meditative concentration such 
that when his mind was concentrated, he disappeared from his seat, rose 
up high in the sky in the eastern direction, [and appeared in the four bodily 
postures—that is to say, walking, standing, sitting, and lying down. Then 
he entered into the state of mastery over the element of fire. And when the 
venerable Panthaka had entered into the state of mastery over the element 
of fire, different kinds of light emerged from his body—they were blue, 
yellow, red, white, crimson, and the color of crystal. He displayed many 
other miracles as well. He made his lower body blaze in flames, and then a 
shower of cold water rained down from his upper body. What he displayed 
in the east, he then displayed in the south, and likewise in all four 
directions. After making use of his magical powers] and displaying these 


[four] miracles [in the four directions],he withdrew those magical 
powers that he had activated and sat down in the seat specially prepared 
for him. After sitting down, the venerable Panthaka addressed those nuns: 
“Sisters, I studied a single verse for three months. Who has the strength 
and convietion^^^ to listen to a single verse for seven days and nights and 
to parse its meaning literally and figuratively?”^^^ 

One should not commit even the smallest sin 
in all the world in thought, word, or deed. 

One free from desire, mindful, and thoughtful 

does not experienee the suffering that evil brings. [495] 

The Blessed One has explained that one should avoid^^^ all sins.^^^ 

During the time that it took the venerable Panthaka to analyze the 
meaning of the first half of the verse,^^® twelve thousand beings saw the 
[four noble] truths. Some directly experienced the reward of the stream- 
enterer, some the reward of the onee-returner, some the reward of the 
nonreturner, and some went forth as monks and, by ridding themselves of 
all defilements, directly experienced arhatship. Some set their minds on 
attaining awakening as a disciple, some awakening as a solitary buddha, 
and some unsurpassed perfect awakening. Almost the entire assembly 
became favorably inclined toward the Buddha, drawn toward the dharma, 
and well disposed toward the community. 

After the venerable Panthaka had instrueted, incited, inspired, and 
delighted the people of the assembly with this discourse on the dharma, he 
got up from his seat and departed. Some monks saw him approaching and 
reflected, “Today the venerable Panthaka certainly won’t have inspired 
faith in great numbers of people.They couldn’t bring themselves to 
ask the venerable Panthaka anything unpleasant face to face, so they asked 
his attending monk following behind him. “Venerable one, the venerable 
Panthaka didn’t inspire faith in great numbers of people today, or did he?” 

“There wasn’t anyone that the venerable one didn’t inspire with faith! 
The Blessed One turned the twelve-spoked wheel of dharma three times in 
Varanasi at the deer park in Rsivadana. Now the venerable Panthaka has 
set that wheel in motion once again. Although he didn’t explain the 


meaning of a full verse, twelve thousand beings still saw the [four noble] 
truths.” 

Then the Blessed One addressed the monks: “Monks, among those monks 
who are my disciples, the foremost in skillfully transforming the minds of 
others is the monk Panthaka.” 

The monks questioned the Lord Buddha: “Look, Bhadanta. That group 
of twelve nuns was determined to ruin the venerable Panthaka, and yet 
they did him nothing but good.” 

“Yes, monks,” the Blessed One said, “not only now, but also in the 
past. They were determined to ruin him, and yet they did him nothing but 
good. Listen to this.” 

The Blind Man and His Twelve Daughters-in-Law 

Long ago, monks, in a certain market town, there lived a householder. He 
brought home a girl from an appropriate family as his wife, and with her 
he fooled around, enjoyed himself, and made love. From fooling around, 
enjoying himself [496], and making love, [a son was born].^^^ Again and 
again he fooled around, enjoyed himself, and made love with her until 
twelve sons were born. Eventually he got them married and settled down. 
Then one day his wife died. The brahman, in his old age, [became 
blind]. 

Now the blind man’s daughters-in-law were ill behaved. When their 
husbands would go out, they’d have sex with other men. The brahman, 
though, was skillful in identifying sounds. He could differentiate between 
the sound of one of his sons and that of another man. When he heard the 
footsteps of another man, he’d start yelling at his daughters-in-law. 

His daughters-in-law reflected, “This brahman is set on ruining us.” So 
they gave him only coarse rice and a little whey.^^^ 

The brahman said to his sons, “These daughters-in-law of mine give 
me only coarse rice and a little whey.” 

So his sons said to their wives, “Why do you give our dear father only 
coarse rice and a little whey?” 


“His merit is exhausted,” they said. “If we put perfeet grains of rice in 
a little pot^^^ for him, they turn into coarse rice. And if we put curd in 
there, it turns into whey.” 

“How can this be?” they asked. 

“We’ll prove it to you,” they said. 

Then they conversed [among themselves]“Now we’ll have to carry 
out what we promised.” So they said to a potter, “Sir, can you make two 
pots, each having one mouth but with two compartments inside?” 

“Yes, I can,” he said. So he made two pots, each having one mouth but 
with two compartments inside. The daughters-in-law put coarse rice in one 
pot and whey in the other. Then, in front of their husbands, they put grains 
of rice in [the second compartment of] one pot and curd in [the second 
compartment of] the other. Then they prepared it. 

“Now who should be fed^"^^ first,” they asked, “our dear husbands’ 
father or all of you?” 

“Feed our father first,” they said. Then, in front of their husbands, they 
took out coarse rice from one pot and served him, and then from the other 
pot they served him whey. Then in the same way, they took out excellent 
quality rice from the first pot and served their husbands, and then from the 
second pot they took out curd. 

“Father,” his sons said to him, “your merit is exhausted. [497] [When 
on your behalf] excellent quality grains of rice are placed in one pot and 
curds in another, they change into coarse rice and whey.” 

The brahman reflected, “I worked long and hard to collect what 
pleasures I have. What reason is there for my merit to be exhausted?” 

When his daughters-in-law weren’t looking, the brahman went into the 
kitchen, and searching around, groping with his hands, he found two pots, 
each having one mouth but with two parts inside. He hid them. When his 
sons returned, he showed them the pots. “Look, you say my merit is 
exhausted. Go and look! Only in our house are there pots with one mouth 
[and two parts inside]! My dear sons, other homes don’t even have two 
pots, but we, unfortunate as we are, have two pots, each with [two parts 
inside and] a single mouth! 


The brahman’s sons then thrashed their wives. Bruised,they 
reflected, “This brahman is set on ruining us. Let’s kill him.” 

Then one day a snake-catcher came to town. 

“Do you have a snake?” the daughters-in-law asked him. 

“What kind of snake are you looking for, living or dead?” he asked. 

“Dead,” they said. 

He reflected, “What will these women do with a dead snake? They 
must want to kill the old man.” 

As a rule^^® the poison of an angry snake flows in two places, the head 
and the tail. The snake-catcher made the snake angry, then cut off its head 
and tail and gave the women the middle part.^^^ They prepared a kind of 
broth from it. Then they said to the brahman, “Father, would you like to 
drink some of this tasty broth?”^^^ 

The brahman reflected, “Would they really give me tasty broth? No 
doubt they’ll give me something poisonous. I’ll drink it anyway,” he 
reflected. “Either way I’m going to die.” 

They gave him the tasty broth, and he drank it. The film over his eyes 
became suffused with tears.He began to see. Then he collapsed and 
said, “I’m dying! I’m dying!” 

“Don’t drink so quickly,” they said. Then they asked, “Father, will you 
drink some more?”^^^ 

“Yes, I’ll drink some more,” he said. 

Again they gave him some of the tasty broth, and he drank that as well. 
The film over his eyes became suffused with more and more tears, [498] 
and he began to see more clearly. 

Now his daughters-in-law began to behave just as they had behaved in 
the past, confident that he was blind. Then the brahman took his staff, got 
up, and said, “Do you think I still can’t see? Well, now I can see!” 

The daughters-in-law were ashamed and ran off. 

“What do you think, monks? That brahman was none other than Panthaka 
at that time and at that juncture, and those twelve daughters-in-law of his 
were none other than these twelve nuns. Back then they were determined 


to ruin him but did him nothing but good. And now too they were 
determined to ruin him, but once again did him nothing but good.” 

The monks questioned the Lord Buddha: “Look, Bhadanta. The 
Blessed One inspired the venerable Panthaka with a small teaching,^^^ 
delivered him from the hardships of sarnsara, and established him in the 
unsurpassed supreme security that is nirvana.” 

“Yes, monks,” the Blessed One said, “not only now, but also in the 
past. I inspired him with a small teaching and established him in great 
lordship and dominion. Listen to this.” 

Musikahairanyaka and the Dead Mouse^^^ 

Long ago,^^^ monks, in a certain market town, there lived a householder 
who was rich, wealthy, and prosperous. He brought home a girl from an 
appropriate family as his wife, and with her he fooled around, enjoyed 
himself, and made love. And so,^^^ a son was born to him. He addressed 
his wife: “My dear, this son of ours will bring us into debt.^^^ I’m going. 
I’ll take my wares and set sail in the great ocean.” 

“Do as you wish,” she said. 

The householder reflected, “If I give her a lot of money she’ll spend 
her time with other men.” So he didn’t give her any money at all. 

Now the guildmaster who lived in the market town was a friend of the 
householder. The householder placed a lot of money in his hands and said, 
“If my wife [runs out of food and clothing],please provide her with 
them.” Then he took his goods and set sail in the great ocean. And right 
there, straightaway, he met with his death. 

Meanwhile his wife, with her own hands and with the help of her 
relatives, [499] supported, protected, and nourished the boy. 

“Mom,” the boy asked his mother, “what kind of work did my father 
and forefathers do?” 

She reflected, “If I tell him that they [were maritime merchants who] 
did their business on ships in the great ocean, no doubt he’ll set sail in the 
great ocean as well. And right there, straightaway, he’ll meet with his 


death.” So she said, “It’s been said^^^ that your father and forefathers 
worked right here as merchants.” 

“Give me some money then,” he said. “That way I can work as a 
merchant right here as well.” 

“Where is this money that I have?” she asked. “Somehow, with my 
own hands and with the help of my relatives. I’ve managed to support, 
protect, and nourish you. Where can I find such a huge amount of money? 
Still, the guildmaster was a friend of your father. Get some money from 
him and start this business of yours.” 

So the boy went to the guildmaster’s home. One of his men told the 
boy to get lost,^^^ once and then a second time. The man reprimanded him. 
Meanwhile a maidservant emerged from the guildmaster’s house to throw 
away a pile of garbage with a dead mouse placed on top of it.^^^ 

The guildmaster^^^ said to that man, “If one is a real man, he can pick 
himself up [and succeed] with just this dead mouse.” 

The boy heard this and reflected, “The guildmaster is a great man. He 
doesn’t just say this or that. It must be true that one can pick oneself up 
[and succeed] with just a dead mouse.” So he followed behind the girl, and 
after she threw out the garbage,^^^ the boy took the dead mouse and went 
to the marketplace. There a merchant was playing with a cat. The boy 
showed the dead mouse to the cat, and when the cat saw it, he started 
jumping up after it. 

“Give the dead mouse to the cat,” the merchant said to the boy. 

“Why should I give it away for nothing?^^^ Pay me for it.” 

The merchant gave him two handfuls of beans. 

“If I eat them,” the boy reflected, “then all my capital will be eaten 
up.” So instead he roasted the beans in a frying pan^^^ [500] and filled a 
pitcher^^^ with cold water. Then he took those things, left town, and went 
to the place where lumbermen relax. There he waited. Then the 
lumbermen came. 

“Uncles,” he said to them, “put down your loads of wood. Relax for a 
while.” 


They set down their loads of wood, and he gave them each a little bit 
of beans and some cold water to drink.^^*^ 

“Son,”^^^ they said, “where are you going?” 

“For wood.”6^2 

“Son, we got up and left early in the morning and we’re just coming 
back now. Going this late, when do you think you’ll get back?”^^^ They 
each gave him a piece of wood. 

Now the boy had a stock of wood.^^^ He took it and went back to town. 
There he sold it, got some more beans and roasted them, filled a pot with 
water, and went back and waited in the same place. Just like before he 
divided up the beans among the lumbermen^^^ and served them cold 
water. 

“Son,” they said to him, “every day take some beans and water, and 
come and wait right here. We’ll bring a supply of wood for you.” From 
then on, every day, the boy did just that. 

“Uncles,” he said to them, “don’t take these loads of wood to the 
market. Put them in my house. That way I can pay you in a lump sum.”^^^ 
And so they put their loads of wood in his house. 

Now one time there passed a week of rainy weather. The boy sold those 
loads of wood and made a lot of profit. [Nevertheless,] he reflected, “This 
wood business is a terrible business.Even the sandalwood business is 
the same. I really should set up a sweet shop.”^^^ So he set up a sweet 
shop, and he conducted his business according to dharma. He made a lot of 
profit.Then he reflected, “This sweet shop business is a terrible 
business. I really should set up a perfume shop.” So he set up a perfume 
shop, [501] and he made a lot of profit.Then he reflected, “This is also 
a terrible business. [I really should set up a goldsmith’s shop. So he set up 
a goldsmith’s shop, and he conducted his business according to dharma. 
He made a lot a of profit.]^^^ He surpassed all the other goldsmiths. And 
so he came to be known as Musikahairanyaka (Mouse Goldsmith). 

Those goldsmiths said to each other, “Gentlemen, this 
Musikahairanyaka has surpassed all of us. Let’s appeal to his vanity. We’ll 


get him to set sail in the great ocean. Right there, straightaway, he’ll meet 
with his death.” 

Standing not far from him they chatted among themselves: “Friends, to 
be sure, a man who once traveled on the back of an elephant may now 
travel by horseback, and one who traveled by horseback may now travel by 
palanquin, and one who traveled by palanquin may now travel on foot. 
And in just this way, Musikahairanyaka’s fathers and forefathers [were 
once maritime merchants who] did their business on ships in the ocean, 
while Musikahairanyaka himself now struggles to make a living running a 
goldsmith’s shop!” 

Hearing this, Musikahairanyaka said, “What are you saying?”^^^ 

“Your father and forefathers [were maritime merchants who] did their 
business on ships,” they said. “And now^^^ you struggle to make a living 
running a goldsmith’s shop.” 

He went home and asked his mother, “Mom, is it true that my father 
and forefathers [were maritime merchants who] did their business on ships 
in the great ocean?” 

His mother reflected, “He must have heard something from someone. 
Well, it wouldn’t be right if I deceived him by telling lies.” 

“Son, it’s the truth.” 

“Give me permission,” he said. “I too will set sail in the great ocean.” 

“Son, you’re to stay right here,” she said. 

Again and again he told her that he was going. Finally, realizing that he 
was absolutely determined, she gave him permission. Then he had bells 
rung [in town] for the following proclamation: “Whoever among you is 
eager to set sail in the great ocean with Musikahairanyaka [as your 
caravan leader],while being exempt from customs, transit, and freight 
fees, gather up goods for export across the great ocean.” Five hundred 
traders then gathered up goods for export across the great ocean. 

Then [the caravan leader]Musikahairanyaka performed auspicious 
rituals and benedictions for a safe journey, loaded his goods in carts, 
carriers, containers, and baskets and on camels, bulls, and donkeys, and 


then set out for the great ocean.^^^ [502] Eventually he arrived at the shore 
of the great ocean.^^^ 

When the merchants saw the great ocean, they were afraid. They 
couldn’t bring themselves to board the ship. 

The caravan leader Musikahairanyaka said to the captain, “Tell us! Tell 
us, 688 friend, of the glory of the great ocean as it really is!” 

Then the captain proclaimed: “In the great ocean there are treasures 
such as these—jewels, pearls, beryl, and conch, quartz, coral, silver, and 
gold, emeralds, sapphires, red pearls, and right-spiraling conch shells. 
Whoever among you is eager to make himself happy with such treasures, 
and to delight his mother, father, wife, and children, servants, maids, 
workers, and laborers, friends, counselors, kinsmen, and relatives, and 
whoever wants, from time to time, to present to ascetics and brahmans 
gifts that guide one upward,^^^ are a just reward for noble words, result in 
pleasure, and lead to heaven in the future, he should set sail in the ocean.” 

People desire wealth, so soon a crowd of people boarded. The ship 
couldn’t take it. 

“What can I say now so that they’ll disembark?” the caravan leader 
reflected. “My friend,” he said to the captain, “proclaim^^^ for us the 
infamy^^^ of the great ocean as it really is!” 

“Listen, honorable merchants of JambudvTpa (Black Plum Island)!” the 
captain proclaimed. “In the great ocean there are also great, great dangers 
—the danger of sea monsters like the Timi, the Timihgila, and the 
Timitimihgila, the danger of whirlpools, the danger of crocodiles, the 
danger of gharials,^^^ and the danger of running into reefs. Thieves in 
black and white [clothes]^^^ may also come to steal your money.^^"^ They 
will completely and utterly destroy you. Whoever among you would give 
up his own dear life,^^^ and give up his mother, father, wife, and children, 
servants, maids, workers, and laborers, friends, counselors, kinsmen, and 
relatives, he should set sail in the ocean.” 

Few men are brave. Many are cowards. A great many people 
disembarked, and the ship righted itself. 


After the captain made this announcement three times, he released one 
of the ship’s ropes, [503] then a second and a third.^^^ And so the ship, 
urged on by powerful winds and well controlled by the great captain, set 
off like a great cloud.^^^ And it met with favorable winds until it reached 
RatnadvTpa (Treasure Island). 

Then the captain made an announcement: “Listen, honorable 
merchants of JambudvTpa! There are glass jewels just like diamonds here 
in RatnadvTpa. You should examine them carefully, one by one, as you 
collect them. Let’s not have any regrets after you’ve arrived back in 
JambudvTpa. And here in RatnadvTpa there live demonesses known as 
kronca maidens. They’ll sweet-talk a man in various ways, and right there, 
straightaway, he’ll meet with his death. And there are also intoxicating 
fruits here in RatnadvTpa. Whoever eats them will be in a stupor for seven 
nights. You mustn’t eat them! And nonhumans live here in RatnadvTpa as 
well. They’ll put up with humans for seven days, but after seven days, 
they’ll let loose a wind that will carry off a ship, regardless of whether 
one’s work is finished.” 

After listening to this, the merchants remained attentive and on guard. 
They carefully examined the treasures one by one, and they filled their 
ship with them as one would with sesame seeds, rice, jujube berries, or 
horse gram. Then, with the help of favorable winds, they arrived back in 
JambudvTpa. And it went on like this until they had successfully 
completed seven voyages. Then, at last, they returned home. 

“Son,” Musikahairanyaka’s mother said to him, “you should get 
married here and settle down.” 

“First I have to pay off a debt,”^^^ he said. “After that I’ll get 
married.” 

“Son,” she said to him, “neither your father nor your forefathers 
accrued any debt.^^^ How did you get into debt?” 

“Mother,” he said, “this is something only I know.” Then he had four 
mice prepared from four kinds of jewels. He filled a chest with gold, 
placed those four mice on the chest’s four sides, and then went to the 
guildmaster’s home. 


Meanwhile the guildmaster was standing there praising none other 
than Musikahairanyaka: “Look, gentlemen. Musikahairanyaka is very 
powerful because of his merit. Whatever he takes, whether a blade of grass 
or a clump of dirt, it all turns into gold!” 

While the guildmaster stood there chatting like this, the doorkeeper 
went to him and announced, [504] “Musikahairanyaka is standing at the 
door.” 

“Send him in,” he said. “Or better yet, bring Musikahairanyaka to 

me.”^oo 

Musikahairanyaka entered and said, “This is your capital. This is your 
profit. Please accept them.” 

“I don’t remember ... Is it true that I gave you something?” the 
guildmaster said. 

“I’ll remind you,” Musikahairanyaka said. So he reminded him. 

“Whose son are you?” he asked. 

“Such-and-such householder’s.” 

“You are my friend’s son,” the guildmaster said. “It is I who have 
something to give to you! When your father was going [off to the great 
ocean], he placed [a lot of]^^^ money in my hands.” 

Then the guildmaster adorned his daughter with all kinds of ornaments 
and offered her to Musikahairanyaka as a wife. 

“What do you think, monks? That guildmaster was none other than me at 
that time and at that juncture. Musikahairanyaka was none other than 
Panthaka at that time and at that juncture. Back then as well I inspired him 
with a small teaching^*^^ and established him in great lordship. And now 
too I inspired him with a small teaching,^®^ delivered him from the 
hardships of sarnsara, and established him in the unsurpassed supreme 
security that is nirvana.” 

The monks asked the Lord Buddha, “Bhadanta, what deed did Panthaka 
do that resulted in his becoming a fool, an absolute fool, an idiot, a 
complete idiot?” 

“Monks, the deeds that Panthaka himself has performed [and 
accumulated have now come together, and their conditions have matured. 


They remain before him like an oncoming flood and will certainly come to 
pass. Those deeds were performed and accumulated by Panthaka. Who 
else will experience their results?] For those deeds that are performed 
and accumulated, monks, do not mature outside of oneself—neither in the 
element of earth nor in the element of water, in the element of fire or in 
the element of wind. Instead, those [deeds that are performed and 
accumulated],both good and bad, mature in the aggregates, elements, 
and sense bases that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right, 
then they will have their effect on embodied beings.” 

The Pork Dealer and Five Hundred Solitary Buddhas 

Long ago, monks, when people lived for twenty thousand years, there 
arose in the world a teacher named Kasyapa, 

who was a tathagata, 
an arhat, 

a perfectly awakened being, 
perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 
a teacher of gods and humans, 
a buddha, 

and a blessed one. [505] 

He stayed near Varanasi with a following of twenty thousand 
monks.One monk there possessed the knowledge of the Tripitaka of 
Kasyapa’s teachings, but since he was stingy^^^ he wouldn’t teach even a 
single verse to anyone there. 


Now at a later tirne/*^^ in a certain market town, there was a pork 
dealer. Across from that market town on the other side of the river there 
was also another market town, and in that other market town a lunar 
holiday was being celebrated. 

The pork dealer reflected, “If I slaughter some pigs and bring them to 
the other market town, there might not be anyone to buy the meat, and it 
will go bad. Instead, ITl take the pigs there while they’re still alive. 
Then I can slaughter them and bring them to wherever the buyers are.” 

He tied a large group of pigs together by their legs,^^^ put them on 
board a boat, and set out. Those pigs began to shuffle about and made the 
boat flip over.^^^ Right there, straightaway, the pigs met with their 
death.^^^ As for the pork dealer, he was carried away by the current toward 
Varanasi. 

On the banks of that river there lived five hundred solitary buddhas. 
One of those solitary buddhas went to the river for water. He saw the pork 
dealer and reflected, “Is he dead or is he still alive?” He saw that he was 
still living, so he stretched out his arm like the trunk of an elephant and 
picked him up. Then he smoothed out the sand and there he placed him 
face down.^^^ Water flowed out of the pork dealer’s body. 

In time the pork dealer got up. Seeing human footprints, he followed 
them until he saw those five hundred solitary buddhas. He began to serve 
them, providing them with leaves, flowers, fruits, and dental sticks. They 
gave him the leftover food from their bowls. And so he ate. 

When^^^ those solitary buddhas sat with their legs crossed and 
meditated, he would sit off to one side, cross his legs, and meditate as 
well. In this way he produced an unconscious state of mind^^^ and was 
reborn among those divine beings who are unconscious. 

“What do you think, monks? That monk who possessed the knowledge of 
the Tripitaka of the perfectly awakened Kasyapa’s teachings and who later 
became a pork dealer was none other than the monk Panthaka. Since he 
was stingy^and didn’t teach a single verse to anyone, and since he 
butchered pigs, [he later passed away] from among the unconscious beings 


and was reborn here. As a result of that action, he became a fool, an 
absolute fool, an idiot, a complete idiot.” [506] 

The Venerable Panthaka and JTvaka Kumarabhuta 

When the venerable Panthaka went forth as a monk according to the 
dharma and monastic discipline that have been so well expressed, JTvaka 
heard just that: “Panthaka has gone forth as a monk according to the 
dharma and monastic discipline that have been so well expressed.” Then 
JTvaka reflected, “If the Blessed One will come to Rajagrha, I will feed the 
entire community of monks led by the Buddha but not Bhadanta 
Panthaka.”^ 

Meanwhile the Blessed One, after staying in SravastT as he long as he 
pleased, set out traveling toward Rajagrha. Traveling along, he eventually 
arrived in Rajagrha, and in Rajagrha he stayed in the bamboo grove at 
Kalandakanivapa (Squirrel Feeding Place). 

JTvaka Kumarabhuta (Forever Young) heard that the Blessed One, after 
traveling through the Magadha countryside, was now staying in the 
bamboo grove at Kalandakanivapa. When he heard this, he approached the 
Blessed One and, having approached, placed his head in veneration at the 
Blessed One’s feet and then sat down at a respectful distance. The Blessed 
One instructed, incited, inspired, and delighted JTvaka Kumarabhuta, who 
was seated at a respectful distance, with a discourse on the dharma. After 
he instructed, incited, inspired, and delighted him in many ways with this 
discourse on the dharma, he became silent. 

JTvaka Kumarabhuta then got up from his seat, properly arranged his 
robe on one shoulder, bowed toward the Blessed One with his hands 
respectfully folded, and said this to him: “May the Blessed One, along 
with the community of monks, accept this invitation to eat at my home 
tomorrow.” 

Now lord buddhas are difficult to approach and their presence is 
difficult to bear, so JTvaka Kumarabhuta wasn’t able to say anything to the 
Blessed One about excluding Bhadanta Panthaka. [Nevertheless,]^ 
JTvaka Kumarabhuta rejoiced and delighted in the words of the Blessed 


left the Blessed One’s presence, and approached the venerable 
Ananda. Having approached, he placed his head in veneration at the 
venerable Ananda’s feet and then sat down at a respectful distance. Sitting 
down at a respectful distance, JTvaka Kumarabhuta said this to the 
venerable Ananda: “Please be informed, Bhadanta Ananda, that I have 
invited the entire community of monks led by the Buddha to eat in my 
home tomorrow but not Bhadanta Panthaka.” 

“And so, JTvaka, this will lead to an increase in your religious 
merit,”^^*^ the venerable Ananda said. 

JTvaka Kumarabhuta rejoiced and delighted in the words of the 
venerable Ananda, placed his head in veneration at the venerable Ananda’s 
feet, and then departed. 

When the venerable Ananda was sure that JTvaka Kumarabhuta had 
departed, [507] he approached the venerable Panthaka. Having 
approached, he said this to him: “There is something you should know, 
venerable Panthaka. JTvaka Kumarabhuta has invited the entire community 
of monks led by the Buddha to eat in his home tomorrow but not the 
venerable Panthaka.” 

“And so, Bhadanta Ananda, this will lead to an increase in his religious 
merit,” [the venerable Panthaka said]. 

That very night JTvaka Kumarabhuta prepared hard and soft foods, both 
fresh and fine, and then at daybreak he got up, prepared the seats, and set 
out pitchers of water. Then he had a messenger inform the Blessed One 
that it was now the appropriate time: “It is time, Bhadanta. The food is 
ready. Now the Blessed One may do as the time permits.” 

Later in the morning the Blessed One got dressed, took his bowl and 
robe, and, leading the community of monks that surrounded him, 
approached JTvaka Kumarabhuta’s home. Having approached, he sat down 
in front of the community of monks in the seat specially prepared for him. 
After sitting down, the Blessed One addressed the venerable Ananda: 
“Leave aside a place for Panthaka.”^^^ 

JTvaka Kumarabhuta took a golden water pitcher and stood in the area 
of the elders. The Blessed One wouldn’t accept the stream of water [that 
he poured]. 


“Why won’t the Blessed One accept the stream of water [that I 
pour]?”^^^ JTvaka Kumarabhuta asked. 

“The entire community of monks still hasn’t assembled,” the Blessed 
One said. “It isn’t complete. 

“Blessed One, who hasn’t come?” JTvaka Kumarabhuta asked. 

“The monk Panthaka,”^^^ the Blessed One said. 

“Blessed One,” JTvaka said, “I didn’t invite him,” 

“JTvaka, didn’t you invite the community of monks led by the 
Buddha?” the Blessed One asked. 

“Yes, Blessed One, that is who I invited.” 

“Is Panthaka outside the community of monks? 

“No, he isn’t.”^26 

“Then go and send for him,” the Blessed One said to JTvaka. 

JTvaka Kumarabhuta reflected, “I’ll send for him out of deference to 
the Blessed One, but I won’t serve him with respect.” 

He sent off a messenger: “Go and inform Bhadanta Panthaka.” 

Meanwhile the venerable Panthaka magically created thirteen hundred 
monks^^^ and stood there among them. [508] The messenger went there 
and called out, “Panthaka!” Many monks replied. So the messenger 
returned to JTvaka and said, “The bamboo grove at Kalandakanivapa is 
filled with monks just as it was before. 

[JTvaka Kumarabhuta told the Blessed One what had happened.]^^^ 

“Go and say that whoever is the real Panthaka should come forward,” 
the Blessed One said. 

So the messenger went there and said, “Whoever is the real Panthaka 
should come forward.” 

Then the venerable Panthaka went to JTvaka Kumarabhuta’s house and 
sat down in his place. 

JTvaka Kumarabhuta began to serve the community of monks led by 
the Buddha. Then he served the venerable Panthaka but without respect. 

The Blessed One reflected, “Since this senior disciple is great like 
Mount Sumeru, JTvaka Kumarabhuta receives forgiveness. The venerable 


Panthaka’s virtues should be made known.” Therefore the Blessed One 
didn’t pass his bowl to the venerable Ananda. 

As a rule the most senior monks’ bowls are not to be taken [and filled 
with food] as long as there is no one to take the Blessed One’s bowl [and 
fill it with food].^^® 

The venerable Panthaka refleeted, “Why are the bowls of the Blessed 
One and the most senior monks not being taken? It is because I am to 
make my virtues known here.” Then the venerable Panthaka offered half 
his seat as a sign of respect, stretched out his arm like the trunk of an 
elephant, and took the Blessed One’s bowl. 

Now JTvaka Kumarabhuta, who was standing in the area of the elders, 
saw this and reflected, “Who is this senior monk who makes use of his 
magical powers and displays a miracle?”^^^ He went and followed the 
bowl until he eventually came to see the venerable Panthaka. When JTvaka 
Kumarabhuta saw him, he fainted. Splashed with water, he regained his 
senses. Then he fell prostrate at the venerable Panthaka’s feet, begged for 
forgiveness, and uttered these verses: 

A shrine’s virtues are eternal, 

so too water infused with sandalwood. 

The sweet smell of the lotus is eternal as well. 

Pure liquid gold shines eternal, as does pure beryl. 

The matchless anger in wicked people 
is eternal like carvings in stone. 

The joy in noble people is eternal, 

and the forgiveness of arhats remains steadfast. 

The venerable Panthaka said, “You are forgiven, JTvaka.” The monks 
questioned the Lord Buddha: “Look, Bhadanta. When JTvaka Kumarabhuta 
didn’t know of the venerable Panthaka’s virtues, [509] he was 
disrespectful, but when he knew of his virtues, he fell prostrate at his feet 
and begged for forgiveness.” 

“Yes, monks,” the Blessed One said, “not only now, but also in the 
past. When he didn’t know of his virtues, he was disrespectful, but when 


he knew of his virtues, he fell prostrate at his feet and begged for 
forgiveness. Listen to this.” 

The Thoroughbred Horse and the Potter 

Long ago, monks, a caravan leader took five hundred horses from the 
North Country and came to the Middle Country to sell them.^^^ 
Meanwhile a thoroughbred horse^^^ had descended into the womb of one 
of his mares. From the very day that he descended, the caravan leader’s 
horses no longer neighed. 

The caravan leader reflected, “Have my horses fallen sick? Is that why 
they don’t neigh?” 

After some time, that mare gave birth. A colt was born. From that day 
on,^^^ the horses were never quite normal again.^^^ 

The caravan leader reflected, “This colt that’s been born must be an 
unlucky creature. It’s his fault that my horses have taken sick.” [With the 
other horses in tow,] he rode that mare of his each day, feeding her the 
appropriate foods mixed with fresh barley.^^^ 

Eventually the caravan leader arrived at a town called Pujita 
(Worshipped) just as the rainy season began.^^^ He reflected, “If I 
continue on, the horses’ hooves will get wet and go bad,^^^ and then the 
horses won’t be fit for sale. I’ll pass the rains right here.” While he was 
passing the rains there,^^^ some local residents who were craftsmen 
provided for him, offering him their goods. When it was time for the 
caravan leader to go, the craftsmen approached him, and he distributed 
various things among them. 

Now there was one potter who lived there who had also provided for 
him, offering him his goods. 

“Dear husband,” his wife said to him, “the caravan leader is leaving. 
Go! Go there and ask him for something!” 

So the potter brought a lump of clay to the caravan leader, who was 
already on his way out of town, and stood before him.^^® The caravan 
leader saw him and said to him, “My friend, you’ve come very late.” 


“Do you have anything to give me?” 

“Everything is gone,” he said. Now the caravan leader had misgivings 
about that colt, so he said, “Well, there is this one colt. [510] If you like 
him,^"^^ you can take him with you.” 

“That’s just great,” the potter said. “I’ll make some pots, and he’ll 
break them!” The colt began to lick the potter’s feet with his tongue. The 
potter took a liking to the horse, so he took him and left. 

“Did you get anything from the caravan leader?” his wife asked. 

“Yes, I got something. This colt.” 

“That’s just great. You’ll make pots, and he’ll break them!” 

The colt began to lick her feet. She took a liking to him as well. 
Moving among the pots that were drying,^^^ the colt didn’t break a single 
one. 

“Excellent,” his wife said to him. “This colt moves about very 
knowingly.” 

One time the potter went to get some clay. The colt followed close 
behind him. When the potter had filled a sack with clay, the colt lowered 
his back. The potter then loaded the sack of clay on the colt’s back, and the 
colt lead him back home. 

“My dear, this is an excellent colt!” the potter said to his wife. “I’ll 
never have to carry clay by myself again. I’ll load it onto him out there, 
and you can unload it here.” Then he offered the colt some chaff and 
straw. 

At that time in the city of Varanasi, a king named Brahmadatta ruled a 
kingdom that was thriving, prosperous, and crowded with people.One 
day his thoroughbred horse died. Some neighboring vassal kings^^^ heard 
that King Brahmadatta’s thoroughbred horse had died. 

“Either present us taxes and tributes,” they ordered him, “or else as 
soon as you go to that park [you like] outside the city, we’ll bind you 
around the neck and take you with us!”^"^^ 

The king didn’t present them with taxes and tributes, nor did he go out 
to the park. 


Eventually the caravan leader arrived in the city of Varanasi. King 
Brahmadatta heard that a caravan leader from the North Country had 
arrived in Varanasi with horses for sale. He addressed his ministers: 
“Gentlemen, how long do I have to stay here in the city before I can return 
to the park. [511] Go and find a thoroughbred horse!” 

The ministers went to the caravan leader and looked at his horses. 
“Gentlemen,” they said to each other, “these horses could only have been 
trained by a thoroughbred,^'^^ but there’s no thoroughbred horse here.” 

After examining the mare,^^^ they conferred among themselves. “This 
mare gave birth to a thoroughbred horse, but he doesn’t appear to be here.” 
They then approached the caravan leader and asked, “Did you sell a horse 
or give one away to anyone?” 

“I didn’t sell any horse,” he said, “but I did give away an unlucky colt 
to a potter in the town of Pujitaka.”^^^ 

Again they conferred among themselves. “Gentlemen, this caravan 
leader is a complete idiot! He’s given away a lucky horse and comes here 
bringing nothing but unlucky ones!” 

They went and asked the king’s permission and then traveled to 
Pujitaka. Once there they approached the potter and, having approached, 
asked, “What use do you have for this colt?” 

“He carries clay for me,” he said. 

“We’ll give you a donkey,” they said. “You give us the colt.” 

“He’s very good to me,” he said. 

“Then we’ll give you a cart with four bulls.” 

“He’s really very good to me,” he said. 

“If that’s the case,” they said, “then give it some thought, and we’ll 
come back tomorrow.” With these words, they departed. 

Then the colt said, “Why don’t you give me to them? Do you think I 
should carry clay and eat chaff and thorny straw?^^® I should carry a 
ksatriya king who has been duly consecrated and eat roots smeared with 
honey off a golden plate! Since they say that I’m a colt, you should say, 
‘Are you embarrassed to say that he’s a thoroughbred horse?’ They’ll 
come again^^^ tomorrow and they’ll tell you to name your price. You 


should say, ‘Give me one hundred thousand gold pieees or else as much 
gold as the horse can pull with his right thigh.’” 

The next day the ministers approached the potter and asked, “Friend, 
have you given it some thought?” 

“I’ve given it some thought. Are you embarrassed to say that he’s a 
thoroughbred horse?” 

“He’s an idiot,” they said to each other. [512] “Does he even know 
whether or not this is a thoroughbred horse?^^^ That caravan leader must 
have told him these things.” 

“Okay, let’s say that he’s a thoroughbred,” they said. “Name your 
price.” 

“Either give me one hundred thousand gold pieces,” he said, “or as 
much gold as the horse can pull with his right thigh. 

“He’s strong,” they reflected. “It’s quite likely he can pull even more 
than that. Let’s offer one hundred thousand gold pieces.” 

They went and informed King Brahmadatta that a thoroughbred horse 
was available for one hundred thousand gold pieces. The king, in turn, 
informed them that they should buy the thoroughbred horse for whatever 
the price. 

So they bought him for one hundred thousand gold pieces. Then they 
brought him to Varanasi and placed him in a stable.He was given the 
most nutritious food,^^^ but he wouldn’t eat it. 

“Have you brought back a thoroughbred horse that’s sick?” the king 
asked. 

“No, but let’s examine him nonetheless.” 

Then the horse’s groom uttered these verses:^^^ 

“Do you remember, swift horse, in the potter’s stable^^^ 
when you lacked both food and water?^^^ 

You were merely a gaunt head,^^^ skin, and bones,^^^ 
grazing on grass you had to crush with your teeth. 

But that’s not why you don’t eat now, respected as you are.^^^ 


Don’t stay here. Eat and lead a thousand vehicles 
This is a good stable for a thirsty horse. 

Why don’t you eat? Tell me now. I’ve asked nicely.”^^^ 

Though endowed with great speed, integrity, and fortitude,^^^ 
the horse became impatient and spoke to him angrily.^^^ 

Then the excellent horse cultivated thoughts of restraint, 
and his mind was filled with loving-kindness for his groom. 

“You are proud that an offering has been made according to the 
rules, 

but you have not followed them as I rightly deserve.[513] 

It is best if I die here quickly 
if I am not approached as a sage.^^^ 

Even if a bad person insults you for a long time,^^^ 
if you are virtuous, dear sir, there is no insult. 

But if a good person insults you for even a moment, 
if you are virtuous, [dear sir,] this is an insult. 

The groom said to the king, “My lord, the proper procedures for him 
were not followed. That is why the horse won’t accept the nutritious foods 
mixed with barley.” 

“What are the proper procedures that should be followed for him?” 

“For him, this is the protocol: Make the road look beautiful for two 
and a half leagues. Then a consecrated king with his fourfold army should 
come to meet him, and at the place where he stops, fine copper-colored 
cloth should be tied down.^^^ The king’s eldest son should hold a hundred- 
ribbed umbrella above the horse’s head. The king’s eldest daughter should 
shoo away flies with a golden fan encrusted with jewels. The king’s 
principal queen should carry roots smeared with honey on a golden plate 
for him to eat. And the king’s chief minister should clear away the horse’s 
dung with a golden shovel. 

“Then he’s really the king!” the king said. “I’m not the king.” 


“My lord,” the groom said, “this protocol isn’t to be followed for him 
all the time. However, it should be carried out for a week.” 

“The past cannot be done over,” the king said, “but what remains to be 
done shall be done.” 

At the place [where he stopped],fine copper-colored cloth was tied 
up. The king’s eldest son held up a hundred-ribbed umbrella. The king’s 
eldest daughter shooed away flies with a golden yak-tail fan encrusted 
with jewels. The king’s principal queen carried roots smeared with honey 
on a golden plate for him to eat. The king’s minister cleared away the 
horse’s dung with a golden shovel. 

Bearing the very best smelling creams, 

the king, with the groom, propitiated the horse. 

And the principal queen, with sweet love in her heart, 
was presented to the most excellent horse. 

Since the king wanted to go to the parkland [outside the city],^^^ the 
thoroughbred horse approached him and arched his back. 

The king asked the groom, [514] “Is the king somehow causing him 
back pain?” 

“No, the horse is thinking that the king will experience pain from 
mounting him,” he said. 

Then the horse bent down, and the king mounted him and set off. As 
the horse was going along, he came to some water, but he wouldn’t cross 
it. 

“Is he afraid?” the king asked the groom. 

“No, your majesty, he isn’t afraid. He’s thinking that he must not 
splash the king with water from his tail.” 

So his tail was put in a golden tube.^^^ Only then did he enter the 
water. 

Eventually the king arrived at the park, and there he remained without 
concern. 

The neighboring vassal kings heard that King Brahmadatta had gone to 
the park, so they entered Varanasi and closed the gates to the city. When 


King Brahmadatta heard that the vassal kings had barred the gates to the 
city, he mounted the thoroughbred horse. 

Now in between Varanasi and the park there was a lotus pond called 
BrahmavatT (Presided Over by Brahma) that was blanketed with blue, red, 
and white waterlilies. Gliding over those lotuses, the thoroughbred horse 
entered Varanasi. The king was pleased and said to his ministers, 
“Gentlemen, what should be done for one who has given life back^^^ to a 
ksatriya king who has been duly consecrated?” 

“My lord, he should be given half of the kingdom.” 

“He’s an animal,” the king said. “What use would he have with half a 
kingdom? Instead, on his behalf, for a week offerings are to be made, 
meritorious deeds are to be performed, and an unscheduled lunar festival 
is to be celebrated.” And so for a week the ministers began to make 
offerings and perform meritorious deeds. And throughout the week they 
administered a lunar festival, even though it wasn’t the appropriate time 
for one. 

The caravan leader asked some men, “Gentlemen, why is there a lunar 
festival going on now when one isn’t scheduled?” 

“There’s a town called Pujita,” they said, “and a thoroughbred horse 
was purchased from a potter there for one hundred thousand gold pieces 
and then brought here. The horse has given the king his life back. It’s on 
his behalf, for a week, that they’ve now begun to make offerings, perform 
meritorious actions, and celebrate a lunar festival, even though it isn’t the 
appropriate time for one.” 

The caravan leader reflected, “Could the colt that I gave up be this 
thoroughbred horse? I’ll go and see.” So he went to the thoroughbred 
horse, and the horse said to him, “My friend, what did you get for those 
horses of yours? [515] I got the potter one hundred thousand gold pieces!” 

The caravan leader fainted and fell to the ground. Splashed with water, 
he regained his senses, and then he fell before the thoroughbred horse and 
begged for forgiveness. 

“What do you think, monks? That caravan leader was none other than 
JTvaka at that time and at that juncture. That thoroughbred horse was none 


other than Panthaka at that time and at that juneture. Baek then as well 
when JTvaka didn’t know of Panthaka’s virtues, he was disrespectful to 
him, but when he knew of his virtues, he fell prostrate at his feet and 
begged for forgiveness. Now too when he didn’t know of his virtues, he 
was disrespectful, but when he knew of his virtues, he fell prostrate at his 
feet and begged for forgiveness.” 

So ends the Cudapaksa-avaddna, the thirty-fifth chapter in the glorious 
Divyavaddna. 



36. The Story of Makandika 

MAKANDIKA-AVAD ANA^ ^ ^ 


Makandika, Anupama, and the Marriage Plot 

HE Lord Buddha, after traveling through the Kuru countryside, 
arrived at the town of Kalmasadamya (Spotted Bullock), 
t that time in Kalmasadamya there lived a wandering mendicant 
named Makandika,who had a wife named Sakali.^^^ To him, a daughter 
was born who was beautiful, good-looking, and attractive, and sound in all 
parts of her body. Her limbs were fine, very fine. She was beyond 
comparison. For three weeks—that is, twenty-one days—the occasion of 
her birth was celebrated in full, and at the conclusion of the celebration, 
a name was selected for her. 

“What should this girl’s name be?” 

“This girl is beautiful, attractive, and pleasing,” said Makandika’s 
relatives, “and sound in all parts of her body. Her limbs are fine, very fine. 
She is beyond comparison. Let the girl’s name be Anupama 
(Incomparable).” And so she was given the name Anupama. 

As she was raised and nourished, Makandika reflected, “I won’t give 
this girl in marriage to anyone because of his high standing, nor because of 
his wealth or learning. Instead, I’ll give her to whatever man is as 
beautiful or more beautiful than she is.” [516] 

Meanwhile the Blessed One, having traveled through the Kuru 
countryside, arrived at Kalmasadamya, and once there he settled down in a 
Kuru village. 

In the morning, the Blessed One got dressed, took his bowl and robe, 
and entered Kalmasadamya for alms. After wandering through 
Kalmasadamya for alms, he ate his meal, and after eating, he returned 



from his almsround. He then put away his bowl and robe, washed his feet, 
and sat at the base of a tree, erossing his legs so that he was curled up like 
the winding coil of a sleeping snake king. 

At that time the mendicant Makandika had gone out to get flowers and 
firewood. From far away the mendicant Makandika saw the Blessed One 
sitting at the base of a tree, his legs crossed so that he was curled up like 
the winding coil of a sleeping snake king. 

He was attractive, 

he was handsome, 

his mind and senses were calmed, 

he possessed the highest mental tranquility, 

and he shined with splendor like a sacrificial pillar made of gold. 

Seeing him, Makandika was pleased and delighted, and he reflected, 
“This ascetic is attractive and handsome, and he would captivate anyone. 
A suitable husband is difficult to find for any woman, but how much more 
so in the case of Anupama. I have found a son-in-law!” 

Makandika approached his home and, having approached, said to his 
wife, “Let me tell you this, my dear. I have found a husband for our 
daughter! Adorn her! I will give Anupama to him in marriage.” 

“To whom will you give her?” she asked. 

“To the ascetic Gautama,” he said. 

“Let’s go and see him,” she said. 

So Makandika went with her. Sakali saw him from a distance, and as 
she approached, a memory occurred to her. She uttered this verse: 

Wise one, I saw this great seer 
wandering for alms in Kalmasadamya. 

As he passes, the earth lights up for him 

with the splendor of jewels^^^ and remains flat.^^^ 

A husband like this won’t accept a maiden. 

Turn back! Let’s go home. 


Then he uttered a verse: [517] 

Inauspicious Sakalika! At this auspicious time, 
you speak inauspicious wordsJ^^ 

If he is quickly made to stray, 
he’ll again indulge in sense pleasures. 

Sakalika adorned Anupama in fine clothes and jewelry and then set 

out. 

Meanwhile the Blessed One had moved from that part of the forest to 
another. The mendicant Makandika saw the Blessed One laying out grass 
for a bed, and seeing this, he addressed his wife: “Let me tell you this, my 
dear. This bed of grass is for your daughter!” 

She uttered this verse: 

An impassioned man’s bed is in disarray. 

A hateful man’s bed is forcibly beaten down. 

A deluded man’s bed is arranged backward.^^^ 

But this bed has been used by one free from attachment. 

A husband like this won’t accept a maiden. 

Turn back! Let’s go home. 

[To which Makandika replied:] 

Inauspicious Sakalika! At this auspicious time, 
you speak inauspicious words. 

If he is quickly made to stray, 
he’ll again indulge in sense pleasures. 

The mendicant Makandika saw the footprints of the Blessed One, and 
seeing them, he said to his wife, “These are the footprints, my dear, of 
your future son-in-law!” 

She uttered this verse: 


An impassioned man’s footprint is lightly cast. 

A hateful man’s footprint is deeply pressed. 

A deluded man’s footprint is splayed out. 

But a footprint like this belongs to one free from attachment. 

A husband like this won’t accept a maiden. 

Turn back! Let’s go home. 

[To which Makandika replied:] 

Inauspicious Sakalika! [At this auspicious time, 
you speak inauspicious words. 

If he is quickly made to stray, 
he’ll again indulge in sense pleasures]. 

Then the Blessed One spoke aloud. The mendicant Makandika listened 
and heard^^^ that it was the Blessed One speaking aloud. Hearing this, he 
addressed his wife: “This, my dear, is your future son-in-law speaking 
aloud!” 

Then she uttered this verse: [518] 

An impassioned man has a faltering voice. 

A hateful man has a harsh voice. 

A deluded man has an agitated voice. 

But this man is a buddha, with a thundering Brahma-like voice. 

A husband like this won’t accept a maiden. 

Turn back! Let’s go home. 

[To which he replied:] 

Inauspicious Sakalika! [At this auspicious time, 
you speak inauspicious words. 

If he is quickly made to stray, 
he’ll again indulge in sense pleasures]. 


The Blessed One observed the mendicant Makandika from a distance. 
The mendicant Makandika saw the Blessed One observing him, and seeing 
this, he addressed his wife: “This, my dear, is your future son-in-law 
looking at me!” 

She uttered this verse: 

An impassioned man has a fickle gaze. 

A hateful man sees as does a snake with deadly venom. 

A deluded man looks out as though into dense darkness. 

But the man who is free from attachment, brahman, 
looks ahead with eyes downcast. 

A husband like this won’t accept a maiden. 

Turn back! Let’s go home. 

[To which Makandika replied:] 

Inauspicious Sakalika! [At this auspicious time, 
you speak inauspicious words. 

If he is quickly made to stray, 
he’ll again indulge in sense pleasures]. 

The Blessed One began doing walking meditation. The mendicant 
Makandika saw the Blessed One doing walking meditation, and upon 
seeing him, he addressed his wife: “This is your future son-in-law doing 
walking meditation!” 

She uttered this verse: 

Both his eyes and his gaze, 

when he walks and when he stands,^^^ 

are still like a lotus in calm water, 

each eye resplendent on his distinguished face. 

A husband like this won’t accept a maiden. 

Turn back! Let’s go home. 


[To which Makandika replied:] 

Inauspicious Sakalika! At this auspicious time, 
you speak inauspicious words. [519] 

If he is quiekly made to stray, 
he’ll again indulge in sense pleasures. 

Vasistha, UsTra, and Maunalayana^^^ 
were deluded by a desire for offspring. 

This law of the sages is truly eternal, 
and this eternal law produees offspring. 

Then the mendicant Makandika approached the Blessed One and, 
having approached, said this to him: 

May the Blessed One behold my virtuous daughter, 
a shapely and well-adorned young woman. 

I offer this amorous girl to you. 

With her behave like a man of virtue, 

like the moon in the sky with his consort RohinT.^^^ 

The Blessed One refleeted, “If I address Anupama with kind words, 
given the situation, she’ll end up dying in a sweat of passion. Instead, I’ll 
speak to her with harsh words.” With this in mind, he uttered this verse: 

Brahman, even when I saw Mara’s daughters, 

I felt neither craving nor passion^^^— 

I have no desire at all for sensual pleasures. 

Therefore I ean’t bring myself to touch this girl, 
filled as she is with piss and shit, 
not even with my foot.^*^*^ 

Then Makandika uttered this verse: 

Is it that you see this daughter of mine 


as defective, or without beauty and virtue, 
that you have no desire for this beautiful girl, 
like a sensualist for the solitary?^® ^ 

And then the Blessed One uttered these verses: 

A deluded man who desires sense objects, 
would long for your daughter, brahman. 

Such a deluded man, not free from passion, 

would long for a lovely girl 

likewise attached^®^ to sense objects. [520] 

But I am a buddha, best of sages, fully active,^^^ 

who has obtained awakening, auspicious and unsurpassed. 

Just as a lotus is not defiled by drops of water, 
so I live in the world, completely undefiled. 

And just as a blue waterlilly in muddy water 
is in no way defiled by mud,^^"^ 
in just this way, brahman, I live in the world, 
totally separate^*^^ from sense pleasures. 

In response, Anupama, whom the Blessed One had described using the 
words piss and shit, became joyless and depressed. The passion that 
possessed her was gone, and [self-]loathing came to possess her instead. 
She felt heaviness in her bones, and her eyes glazed over.^®^ 

At that time a certain old monk^*^^ was standing behind the Blessed 
One, and the old monk said this to him: 

You who see all, accept this girl then offer her to me. 

Then she will be in my charge,^*^^ Blessed One. 

Since I am lustful, wise one, let me enjoy 
this ornamented beauty as I please. 


Thus addressed, the Blessed One said this to the old monk: “Go away, 
foolish man! Don’t remain before me!” 

Enraged, [the old monk] uttered this verse: 

This bowl of yours, this robe and staff 
and water pot—may they desert you!^®^ 

And you ean eare for the diseipline yourself, 
like a nursemaid for a ehild on her lap. 

Having spoken thus,^^^ the old monk rejected the discipline, and 
thinking “This man is certainly not noble,” he approached the mendicant 
Makandika. Having approached, he said this to him: “Offer Anupama to 
me.” 

Incensed, Makandika said, “Old man [521], I wouldn’t give her to you 
even to look at, much less to touch.” 

After the mendicant Makandika spoke these words,^^^ the old man 
became so angry at him that he coughed up hot blood. Then he died and 
was reborn in the realms of hell. 

Some monks in doubt questioned the Lord Buddha, the remover of all 
doubts: “Look, Bhadanta. Anupama was offered in marriage,^and yet 
the Blessed One did not accept her.” 

“Yes, monks,” the Blessed One said, “not only now, but also in the 
past. She was offered in marriage, and yet I did not accept her. Listen to 
this.” 

The Blacksmith and the Expert Craftsman 

Long ago, monks, in a certain market town there lived a blacksmith. He 
brought home a girl from an appropriate family as his wife, [and with her 
he fooled around, enjoyed himself, and made love. After some time, from 
fooling around, enjoying himself, and making love, his wife became 
pregnant. After eight or nine months, she gave birth]^^^ to a daughter who 
was beautiful, good-looking, and attractive. Raised and nourished, in time 


she grew up. The blacksmith reflected, “I won’t give my daughter in 
marriage to anyone because of his high standing nor because of his beauty 
or wealth. I’ll only give her in marriage to the man who is my equal or my 
better as a craftsman.” 

Meanwhile a young man begging for alms entered the blacksmith’s 
home. The girl brought alms out to him. When the young man saw her, he 
said, “Young woman, have you been given in marriage to anyone or not?” 

“At the time when I was born,” she said, “my father made a 
resolution^ that makes it difficult for him to give me in marriage to 
anyone.” 

“What did your father say?” 

“That he would only give me in marriage to the man who was his equal 
or better as a craftsman.” 

“What craft does your father know?” 

“He makes needles that float on water.” 

The young man reflected, “Even though I don’t desire the girl, her 
father’s pride should be destroyed.” 

Now the young man was an expert in many kinds of arts and crafts. So 
he borrowed some blacksmith’s tools,^^^ and elsewhere in a workshop he 
fashioned very fine needles that floated on water. He then fashioned one 
large needle into which seven needles could fit and float with it. After 
making all these needles, he returned to the blacksmith’s home and called 
out, “Needles! Needles!” The blacksmith’s daughter saw him and uttered 
this verse [522]: 

You must be mad, reckless, or with no sense. 

You come to sell needles at a blacksmith’s house! 

Then the young man uttered these verses: 

I’m not mad, reckless, or with no sense, 

but to topple your father’s pride I exhibit my craft. 

If your father were to know the extent of my skill. 


he’d give you to me, and great^^^ wealth besides. 

“What craft do you know?” she asked. 

“I can make a needle that floats on water.” 

She informed her mother, “Mom, a craftsman has come.” 

“Send him in,” she said. The girl sent him in. 

“What craft do you know?” the blacksmith’s wife asked. He explained. 
She informed her husband, “Dear husband, this boy is a craftsman. He 
knows such-and-such a craft.” 

“If that’s the case, bring some water,” he said. “Then I’ll see.” 

She filled a pot with water and placed it before him. The young man 
threw in a needle. It began to float. And so too did a second and a third 
needle. Then he threw in the large needle. It began to float as well. He then 
inserted one of the needles into the large needle. It continued to float, just 
as before. Then he inserted a second needle, a third, and so on until he had 
placed seven needles into the large needle. Just as before, it continued to 
float. 

The blacksmith reflected, “He is a better craftsman than me! I’ll offer 
him my daughter in marriage.” With this in mind, he adorned the young 
girl with all kinds of ornaments, then took her with his left hand and with 
his right hand picked up a small golden pitcher. He then stood in front of 
the young brahman and said, “Young man, I offer this daughter of mine to 
you as a wife.” 

“I don’t desire her,” the young man said. “I desire only that the pride 
you have should be destroyed. This is why I have displayed my craft.” 

The Blessed One said, “What do you think, monks? The young man was 
none other than me at that time and at that juncture. The blacksmith was 
none other than Makandika at that time and at that juncture.^The 
blacksmith’s wife was none other than Makandika’s wife at that time and 
at that juncture. [523] And the blacksmith’s daughter was none other than 
Anupama at that time and at that juncture. Then too she was offered in 
marriage, but I did not accept her. Now again she was offered in marriage, 
and yet again I did not accept her. 


Once again some monks in doubt questioned the Lord Buddha, the 
remover of all doubts: “Look, Bhadanta. That old man made improper 
advanees toward Anupama and then he met with his death.”^^^ 

“Yes, monks,” the Blessed One said, “not only now, but also in the 
past. He made improper advances toward Anupama, and then he met with 
his death, as did his wives. Listen to this.” 

Sirnhala and the Demon 

Long ago, monks, in the eity of Sirnhakalpa (Leonine) a king named 
Sirnhakesarin (Lion Mane) ruled a kingdom that was thriving, prosperous, 
and safe, with plenty of food and throngs of people, [that was free from 
quarrel and strife, with no hustle and bustle, thieves, or diseases, that was 
rich in rice, sugarcane, cattle, and buffalo. He was a just and virtuous king, 
and]8i9 j-uietj aeeording to dharma. 

At that time in Sirnhakalpa there lived a earavan leader named 
Sirnhaka (Little Lion) who was rich, wealthy, and prosperous, with vast 
and extensive holdings, [and who had amassed a wealth like the god 
Vaisravana. Truly, he rivaled Vaisravana in wealth. 

The earavan leader Sirnhaka] brought home a girl [from an appropriate 
family as his wife.]^^^ She became pregnant, and she heard no unkind 
words until the fetus matured.^^^ After eight or nine months, she gave 
birth. A boy was born who was beautiful, good-looking, and attractive, 
radiant with a golden complexion, who had a parasol-shaped head, lengthy 
arms, a broad forehead, a sonorous voice,^^^ joined eyebrows, a prominent 
nose, and who was sound in all parts of his body. 

[Then his relatives came together and assembled.] For three weeks 
—that is, twenty-one days—they eelebrated the occasion of his birth in 
full, and then they selected a name for him.^^^ 

“What should this boy’s name be?” 

“This boy is the son of the caravan leader Sirnhaka,”^^^ his relatives 
said. “So let the boy’s name be Sirnhala (Related to Sirnha).” And so he 
was given the name Sirnhala. 


The boy Simhala was given over to eight nurses—[two shoulder 
nurses, two nursemaids, two wet nurses, and two playtime nurses. Raised 
by these eight nurses, who nourished him with milk, yogurt, fresh butter, 
clarified butter, buttercream, and other special provisions that were very 
pure, he grew quickly like a lotus in a lake. 

When he grew up, he was entrusted to teachers to learn writing and 
then arithmetic, accounting, matters relating to trademarks, and to debts, 
deposits, and trusts, the science of building-sites, the science of cloth, the 
science of wood, the science of jewels, the science of elephants, the 
science of horses, the science of young men, and the science of young 
women.] In each of the eight sciences, he became learned and well 
versed, capable of explaining and expounding upon them. 

On Sirnhala’s behalf, his father had three residences built—one for the 
cold season, one for the hot season, and one for the rainy season; and he 
had women’s quarters established—senior, intermediate, and junior. 

One day Sirnhala said to his father, “Dad, give me permission to set 
sail in the great ocean.” 

“Son,” he said, “so vast is my wealth that even if [524] you made use 
of my jewels as you would sesame seeds, rice, lentils, and so on, even then 
my riches wouldn’t diminish, give out, or be completely exhausted. So, for 
as long as I live, fool around, enjoy yourself, and make love! After I die, 
you can acquire your own wealth.” 

Again and again Sirnhala said, “Dad, give me permission to set sail in 
the great ocean.” 

Realizing that his son was absolutely determined, he said, “Son, do as 
you wish, but you’ll have to withstand fear and dread.” Then he had bells 
rung in the capital Sirnhakalpa for the following proclamation: “Listen, 
respected citizens of Sirnhakalpa and merchants visiting from other 
countries! The caravan leader Sirnhala will set sail in the great ocean. 
Whoever among you is eager to set sail in the great ocean with Sirnhala as 
your caravan leader, all the while exempt from customs and freight fees, 
gather up your goods for export across the great ocean.” Five hundred 
merchants then gathered up their goods for export across the great ocean. 


Simhala said farewell to his mother and father, his servants, his 
friends, relations, and relatives, and at an opportune day, date, and time he 
performed auspicious rituals and benedictions for a safe journey. Then he 
loaded^^^ many goods for export across the ocean in carts, carriers, 
baskets, and containers, and on camels, bulls, and donkeys, and with his 
attendants and the five hundred merchants, he set out. After passing 
through marketplaces, hamlets, villages, districts, and capitals, one after 
another, and seeing various trading centers, he arrived at the seashore. 

Here the full Demon Sutra{RdksasT-sutra) is to be told in its 
entirety. 

. . . All the merchants fell from Balaha, the king of horses, and were 
eaten by the demons. Only Sirnhala managed to return to JambudvTpa 
(Black Plum Island) safe and sound. 

Sirnhala’s wife, who was also a demon, was addressed by the other 
demons: “Sister, each of us has eaten her own husband, yet you let your 
husband escape. It would be best if you brought him to us. If not, weTl eat 
you.” 

Frightened, she said, “If you insist,^^^ bear with me and ITl bring him 
to you. 

“Very well then,” they said. “Do as you say.” 

The demon who was Sirnhala’s wife magically transformed herself so 
that she had a terrifying appearance and then traveled at great speed and 
appeared before the caravan leader Sirnhala. The caravan leader Sirnhala 
[525] unsheathed his sword, and she became frightened and ran away. 

Meanwhile a caravan arrived from the Middle Country. That demon 
[took on human form,] fell prostrate at the caravan leader’s feet, and 
[telling a lie] said, “Caravan leader, I am the daughter of the king of 
TamradvTpa (Copper Island). He gave me to the caravan leader Sirnhala as 
a wife. While he was sailing across the great ocean, his ship was destroyed 
by a kind of fish—a makara monster. As a result he decided that I was 
inauspicious, and he abandoned me. Please make him take me back as his 
wife.” 

“I’ll make him forgive you and take you back.” 


The caravan leader approached Sirnhala. After standing there for a 
while making small talk, he then said, “Friend, you married this princess. 
Don’t abandon her unjustly. Forgive her!” 

“Friend, she isn’t a princess,” he said. “She is a demon from 
TamradvTpa.” 

“Then how did she get here?” 

Sirnhala explained what had happened. 

The caravan leader remained silent. 

In due course the caravan leader Sirnhala arrived back home. 

The demon assumed the form of a very lovely woman, young and 
exceedingly beautiful, and magically created a son with a handsome 
appearance who looked just like Sirnhala. She then took this son and 
arrived at the capital Sirnhakalpa. Once there she waited by the door to the 
caravan leader Sirnhala’s home. A crowd of people recognized the boy by 
his face and whom it resembled. 

“Friends,” they said, “it’s clear—this boy must the son of the caravan 
leader Sirnhala.” 

“Gentlemen, you’ve recognized him!” the demon said. “Indeed this is 
his son.” 

“Sister, where have you come from?” they asked. “And whose daughter 
are you?” 

“Gentlemen, I am the daughter of the king of TamradvTpa,” she said. “I 
was given to the caravan leader Sirnhala as a wife. While the caravan 
leader was sailing across the great ocean, his ship was destroyed by a fish 
of some kind. As a result he decided that I was inauspicious, and he 
abandoned me unjustly. Somehow I managed to make it here. I also have a 
small child.Please make the caravan leader Sirnhala forgive me!” 

The people informed Sirnhala’s mother and father, who said to him, 
“Son, don’t [abandon]this princess. She is helpless and has a small 
child.^^^ Forgive her.” 

“Father, she isn’t a princess,” he said. “She is a demon who has come 
here from TamradvTpa.” 

“Son,” his parents said, “all women are demons! Forgive her.” 


“Father, if you and Mother approve of her, then you can take care of 
her at home. [526] I’ll go elsewhere.” 

“Son,” they said, “we’d take very good care of her but only for your 
sake. If you don’t approve of her, what do we want with her? We won’t 
take care of her.” So Sirnhala’s parents sent her away. 

She then went to King Sirnhakesarin, whose ministers informed him, 
“My lord, a very beautiful young woman stands at the palace gate.” 

“Send her in,” said the king. “I’ll see her.” 

The ministers sent her in, and she captivated everyone’s senses. When 
the king saw her, he was overcome with passion. After addressing her 
courteously with words of welcome, he said, “Where did you come from? 
How did you get here? And to whom do you belong?” 

She fell prostrate at the king’s feet and said, “My lord, I am the 
daughter of the king of TamradvTpa. I was given to the caravan leader 
Sirnhala as a wife. While he was sailing across the great ocean, his ship 
was destroyed by a fish of some kind—a makara monster. Hearing^^^ that 
I was inauspicious, he abandoned me unjustly. Somehow I managed to 
make it here. I also have a small child.^^"^ My lord, please make the 
caravan leader Sirnhala forgive me!” 

The king consoled her and then ordered his ministers: “Gentlemen, go 
and summon the caravan leader Sirnhala.” They summoned him. 

“Sirnhala,” the king said, “take care of this princess. Forgive her.” 

“My lord, she isn’t a princess,” he said. “She is a demon who has come 
here from TamradvTpa.” 

“Caravan leader, all women are demons!” the king said. “Forgive her. 
Or, if you don’t approve of her, give her to me.” 

“My lord, she is a demon!” the caravan leader said. “I won’t give her 
to you nor will I choose her as a wife.” The king nevertheless invited her 
into the royal women’s quarters. He had fallen under her spell. 

One day she gave a sleeping potion^^^ to the king and the palace 
women. Then she went back to the demons of TamradvTpa and said, 
“Sisters, what use to you is the caravan leader Sirnhala? I’ve given a 


sleeping potion to King Simhakesarin and the palace women. Come! Let’s 
eat them.” 

The demons assumed their true and absolutely terrifying forms, with 
deformed hands, feet, and noses, and then at night came to Sirnhakalpa. 
There they ate the king and all the palace women and attendants. 

When dawn broke, the palace gates didn’t open. Carrion-eating birds 
began to circle over the palace. Ministers, soldiers, townspeople, and 
villagers stood at the palace gates. [527] Word spread all around the 
capital Sirnhakalpa: “The palace gates haven’t opened! Carrion-eating 
birds are circling over the palace! Ministers, soldiers, townsmen, and 
villagers are standing at the palace gates!” 

When the caravan leader Sirnhala heard this, he quickly took his sword 
and went to the palace. 

“Friends, brace yourselves,”^^^ he said. “That demon has eaten the 
king.” 

“What do we do now?” the ministers asked. 

“Bring a ladder,” he said. “I’ll take a look.” 

They brought a ladder, and the caravan leader Sirnhala took his sword 
and climbed up. The demons were frightened of him and fled, some taking 
with them [human]^^^ hands and feet, others taking heads. Then the 
caravan leader Sirnhala opened the gates to the palace, and the ministers 
had the palace cleaned up. 

Townspeople, ministers, and villagers gathered together and said, 
“Friends, the king, along with the palace women and royal attendants, has 
been eaten by demons. The king has no son. So who should we consecrate 
as the new king?” 

“One who is virtuous and wise,” some said. 

“Who besides the caravan leader Sirnhala is virtuous and wise?” others 
said. “Let’s consecrate the caravan leader Sirnhala as king.” 

“Yes! Let’s do so.” 

So they said to the caravan leader Sirnhala, “Caravan leader, please 
accept the throne and be our king.” 


“I make my living working as a merchant,” he said. “What’s the use of 
me being king?” 

“Caravan leader,” they said, “no one else can govern the kingdom. 
Please accept.” 

“I’ll accept on one condition—you must follow my orders.” 

“Please accept. We’ll follow your orders. Good luck to you!”^^^ The 
people then beautified the city, and with great honor consecrated the 
caravan leader Sirnhala as king. 

Sirnhala invited^^^ teachers of various sciences from other countries, 
and from them he learned a great deal, studying archery from master 
archers and the like. 

“Gentlemen,” he ordered his ministers, “prepare the four branches of 
the military! Let’s go! Let’s drive the demons out of TamradvTpa!” 

The ministers readied the four branches of the military. King Sirnhala 
loaded onto boats the very best elephants, horses, chariots, and men from 
the four branches of the military and then set out for TamradvTpa. In due 
course they arrived at the shores of TamradvTpa. [528] 

The flag that signals disaster^^*^ for the demons began to flutter. The 
demons began to talk among themselves: “Friends, the flag that signals 
disaster^^^ is fluttering. The people of JambudvTpa must have come, eager 
for battle. Let’s find out.” 

The demons went to the seashore and saw that many hundreds of ships 
had reached the shore.Seeing this, they attacked with half their forces. 
Soon they were overpowered by the expert opposition and were 
slaughtered by the master archers. The surviving demons fell prostrate at 
King Sirnhala’s feet and said, “My lord, forgive us!” 

“I will forgive you,” he said, “on one condition—^you must relinquish 
control of the city,^^^ go someplace else, and never commit an offense 
against anyone in my dominion.” 

“My lord,” they said, “we’ll do as you say.” 

“Good.” 

The demons relinquished control of the city and went elsewhere to 
live. Since King Sirnhala settled the area, it came to be known as 


Simhaladvipa (Simhala’s Island). 

“What do you think, monks? Simhala was none other than me at that time 
and at that juncture. King Sirnhakesarin was none other than the old monk 
at that time and at that juncture. And the demon was none other than 
Anupama at that time and at that juncture. Even then, the old man, because 
of his improper conduct toward Anupama, met with his death. And now 
too, because of his improper conduct toward Anupama, the old man has 
met with his death once again.” 

r 

Jealous Anupama and Faithful SyamavatT 

The mendicant Makandika took Anupama and went to KausambT, where he 
settled in a certain park. The man guarding the park informed King 
Udayana, king of the Vatsas, “Your majesty, a woman that is beautiful, 
good-looking, and attractive is staying in the park. She is suitable for my 
lord.” 

Hearing this, the king went to the park, and when he saw her, his senses 
were captivated. From the very moment he saw her, his heart was lost to 
her. 

“To whom does this girl belong?” he asked the mendicant Makandika. 
“My lord,” he said, “she is my daughter. My lord, she is no one 

else’s.”845 

“Why not give her to me?” 

“My lord, let her be given to the king.” 

“Excellent!” [529] 

The great king had many wives.Makandika’s daughter became 
another and moved into the Puspadanta Palace.She was given an 
amount equal to the Puspadanta Palace^"^^ as well as five hundred 
attendants and a daily allowance of five hundred karsdpana coins for 
fragrances and garlands. The mendicant Makandika was appointed a chief 
minister. At that time King Udayana had three chief ministers: 
Yogandharayana, Ghosila, and Makandika. 

One time a man approached King Udayana. 


“Who are you?” the king asked. 

“My lord, I am a bearer of good news,” he said. 

“Gentlemen,” the king ordered his ministers, “offer a job to this bearer 
of good news.” So the ministers gave him a job. 

Later another man approached. 

“Who are you?” the king asked him. 

“My lord, I am a bearer of bad news,” he said. 

“Gentlemen,” the king ordered his ministers, “offer a job to this bearer 
of bad news as well.” 

“My lord should never listen to bad news,” they said. 

“Gentlemen,” the king said, “the duties of a king are vast. Offer him 
the job.” So the ministers gave him a job as well. 

One time King Udayana, Anupama, and SyamavatT (Dusky) [one of the 
king’s other wives] were together in the same place. Then the king 
sneezed. 

“Praise to the Buddha!” SyamavatT said. 

“Praise to my lord!” Anupama said. And then she added, “Your 
majesty, SyamavatT eats food that belongs to my lord, yet she praises the 
ascetic Gautama.” 

“Anupama, don’t take it that way,”^^^ he said. “SyamavatT is a lay 
disciple of the Buddha. Of course she offers praise to the ascetic 
Gautama.” 

Anupama remained silent. 

Then she said to her maidservant, “Girl, when my lord, SyamavatT, and 
I are in private, throw a brass bowl down the stairs.” 

“As you wish.” 

And so, when the three of them were in private, the maidservant threw 
a brass bowl down the stairs. 

“Praise to the Buddha!” SyamavatT said. 

“Praise to my lord!” Anupama said. Then she added, “SyamavatT eats 
food that belongs to my lord, yet she praises the ascetic Gautama.” 


“Anupama,” the king said, “don’t make a fuss about this. She is a lay 
disciple of the Buddha. No offense has been committed here.” 

Now King Udayana would eat with^^^ SyamavatT one day and with 
Anupama the next day. Anupama^^^ ordered the royal bird-catcher: “On 
those days when it is SyamavatT’s turn to eat with the king, [530] bring 
him live partridges.” And so the bird-catcher brought the king live 
partridges. 

“Deliver them to Anupama,” the king said. 

Anupama heard this and said, “My lord, it’s not my turn. It’s 
SyamavatT’s turn.” 

“Friend,” the king said, “go and deliver these to SyamavatT.” 
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The bird-catcher brought them to SyamavatT. “Prepare these for my 
lord.” 

“What am I, a butcher of birds?” she asked. “It isn’t permissible for 
me to kill living beings. Go away!” 

The bird-catcher went and informed the king, “My lord, SyamavatT 
said, ‘What am I, a butcher of birds? It isn’t permissible for me to kill 
living beings. Go away! ’” 

Anupama heard this and said, “My lord, if she were told to prepare 
them for the ascetic Gautama, she and her attendants would prepare them 
immediately.” 

“Perhaps this is so,” the king reflected. He spoke to the bird-catcher: 
“Friend, go and say this to SyamavatT: ‘Prepare them for the Blessed 
One.’” 

The bird-catcher set out, and then in secret Anupama said to him, 
“First kill the birds and then bring them to her.” So the bird-catcher killed 
the birds and then brought them to SyamavatT. He told her, “My lord said 
to prepare these for the Blessed One.” So SyamavatT and her attendants 
began to prepare them. The bird-catcher went and informed the king, “My 
lord, SyamavatT and her attendants are preparing the birds.” 

Anupama said, “Did my lord hear that? If it isn’t permissible for her to 
kill living beings, then it isn’t permissible for her to do so on behalf of the 
ascetic Gautama, nor is it permissible for her to do so on behalf of my 
lord. But if it is permissible for her to do so on behalf of the ascetic 


Gautama, how is it that she thinks that it isn’t permissible on behalf of my 

lord?”852 

The king was enraged. He drew his bow and set out. 

The world is made up of friends, enemies, and those in between. 

One of SyamavatT’s attendants informed her, “My lord is absolutely 
furious. He has drawn his bow and is coming here! Beg him for 
forgiveness!” 

SyamavatT addressed her retinue:“Sisters, you must all enter into a 
state of loving-kindness.” So they all entered into a state of loving¬ 
kindness. 

Then the king arrived, drew his bowstring to his ear, and shot an arrow. 
In midflight it fell to the ground. He shot a second arrow. It reversed 
direction and fell near the king. As he prepared to shoot a third arrow, 
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SyamavatT said, “My lord, don’t shoot. Don’t think that with all your 
power you can do everything. 

Becoming subdued, the king said, “Are you a goddess, a naga, a yaksa? 
Or are you a celestial musician, a kinnara woman, or a great snake? 
“No,” she said. 

“Then what are you?” 

“A disciple of the Blessed One; a nonreturner. I have directly 
experienced the reward of the nonreturner in the presence of the Blessed 
One. And these five hundred women have seen the [four noble] truths.” 

The king was filled with faith and said, “I grant you a wish.” [531] 

“If my lord has faith,” she said, “then when his majesty enters the 
women’s quarters, may he hold himself in accordance with the dharma in 
my presence. 

“Very well,” the king said. “It will be done.” 

The king [would take pleasure fooling around, enjoying himself, and 
making love] with Anupama,^^^ and in SyamavatT’s presence, he would 
follow the dharma and cultivate faith.And when the king received fresh 
grains, fresh fruits, and the first pickings of a new harvest,^^^ he would 
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offer them first to SyamavatT. 


Now women are naturally jealous. So Anupama reflected, “The king 
enjoys making love with me, but he makes offerings to SyamavatT of fresh 
grains, fresh fruits, and the first pickings of a new harvest. I must devise a 
plan to have her killed!” And so Anupama became obsessed with finding 
some way that SyamavatT was vulnerable so that she could have her killed. 

Now the king had a certain village chief [in his kingdom] who started a 
rebellion against him, so he sent in a division of the army. It returned 
beaten and defeated. So too did a second division and a third. 

“My lord’s power grows weaker,” the king’s ministers said. “The 
village chief’s power increases. If my lord doesn’t lead the battle himself, 
it’s very likely that the village chief will become impossible to subdue.” 

Then the king had bells rung in KausambT for the following 
proclamation: “Everyone who lives by the sword in my dominion must 
join me in battle.” 

In preparation for his departure, the king addressed Yogandharayana: 
“You stay here.” 

Yogandharayana wouldn’t consent. “I’m going with my lord!”^^® he 
said. 

Then the king addressed Ghosila, and Ghosila said the same thing. 

So the king had Makandika stay behind and put him in charge, and he 
told him, “Please take good care of SyamavatT.”^^^ 

Even as the king prepared to depart, Makandika followed him around, 
and the king repeated the same instructions. Though Makandika was being 
kept from joining the battle, he nonetheless complied. 

Makandika then approached Anupama. 

“Father,” she asked, “who has my lord put in charge here?” 

“Me.” 

“Excellent!” she reflected. “I can take revenge with your help.” With 
this in mind, she said, “Don’t you know^^^ who SyamavatT is to me?” 

“My daughter, I know that she is your co-wife.” 

“Father, that is true. And don’t you know^^^ which emotion is the most 
troubling?” 


“My daughter, I know about envy and stinginess. 

“Father, if that’s the case, have SyamavatT killed.” 

“Do you think I’m that two-faced?” he asked. “Three times the king 
ordered me to take good care of SyamavatT. [532] Her name shouldn’t 
even be uttered! 

“Father,” Anupama said, “are you that much of a fool? Is there any 
father so averse to his daughter’s welfare that he feels more love for her 
co-wife? Have her killed! Then everything will be okay. If not. I’ll put you 
back in the position you were in before.” 

Fearful, Makandika reflected, “Kings fall under the power of women. 
Perhaps that’s the case now.” With this in mind, he said, “Daughter, I can’t 
have her killed just like that! I’ll devise a plan.”^^^ 

“Very well,” she said. “Do as you say.” 

Makandika went to SyamavatT and said, “My queen, is there anything I 
can do for you?” 

“No, Makandika, there’s nothing you can do for me. These girls, 
however, study the word of the Buddha at night by lamplight. For this they 
need birchbark, ink, and reed pens as well as oil and wicks. 

“Very well, my queen,” he said. “I will procure them.” He procured 
them in great quantities then had them delivered and piled up at the 
gatehouse to the women’s quarters [of the Puspadanta Palace]. 

“Makandika,” SyamavatT said, “that’s quite enough.” 

“My queen,” Makandika said, “I’ll have all this brought inside. Then it 
won’t be necessary to make repeated deliveries. 

Makandika then set fire to the last pile of birchbark and brought in 
some grass. He kindled the flames and set the gatehouse on fire. 

A crowd of people from KausambT rushed to put out the flames. 
Makandika drew his sword and began to drive back the crowd. 

“Stand back! Who are you to see the king’s women!”^^^ 

A master mechanic^^^ from KausambT said, “I’ll use a special device 
to move this burning gatehouse someplace else.” 


But Makandika spoke to him just as he had to the crowd, and the man 
fled. 

Then SyamavatT, using her magical powers, flew up into the air and 
said, “Sisters, the deeds that we ourselves have performed and 
accumulated have now come together, and their conditions have matured. 
They remain before us like an oncoming flood and will certainly come to 
pass. Those deeds were performed and accumulated by us alone. Who else 
will experience their results? As the Blessed One said. 

Not in the sky or in mid-ocean 

or by entering a mountain cave 

is there a place on earth to be found 

where one isn’t overpowered by karma.^^^ [533] 

“Therefore you should stay focused on karma.” And with that said, she 
uttered a verse: 

I saw the Blessed One, 

who is like a bulwark, 

and came to know the [four noble] truths 

and follow the teachings of the Buddha. 

Led by SyamavatT, those women flew into the air and then, like moths, 
cast themselves into the fire. And so, right there, those five hundred 
women, led by SyamavatT, were consumed by the blaze. Kubjottara 
(Hunchback), [SyamavatT’s maidservant], escaped through a water 
drain.^^^ 

Makandika had the bodies of those five hundred women dumped at the 
cremation ground, and he had the palace cleaned up, inside and out. He 
also had a crowd of weeping people, both residents of KausambT and 
visitors from other countries, chased away. 

The next morning a large group of monks got dressed, took their bowls 
and robes, and entered KausambT for alms. That large group of monks 
heard that in the city of KausambT, while Udayana, king of the Vatsas, had 
gone to the countryside, the women’s quarters of his palace were 


consumed in a fire, as were five hundred women led by SyamavatT.^^^ 
Hearing this, they continued their almsround in KausambT, and when they 
were finished, they returned and approached the Blessed One.^^^ 

“Bhadanta,” they said, “while wandering for alms in KausambT, we 
monks, who are many in number, heard that the women’s quarters in the 
palace of Udayana, king of the Vatsas, were consumed in a fire^^^ and that 
five hundred women led by SyamavatT were consumed in the fire as well.” 

“Monks,” the Blessed One said, “great is the demerit that this deluded 
man has earned. As a result, while Udayana, king of the Vatsas, had gone 
to the eountryside, the women’s quarters of his palace were consumed in a 
fire, as were five hundred women led by SyamavatT. Monks, although this 
deluded man generated great demerit, those women did not suffer a bad 
rebirth. All those who died were pure individuals. Why is that? 

“There were, in the women’s quarters, women who had rid themselves 
of the five bonds to the lower realms of existence and have thus become 
spontaneously reborn [in a final existence], where they will attain final 
nirvana. They are now nonreturners, destined not to return to this world 
again. Like this were the women in the women’s quarters. 

“There were, in the women’s quarters, women who had rid themselves 
of the three bonds to existenee as well as attaehment, hate, and delusion^^^ 
[534] and, having died, have now beeome onee-returners. They will return 
to this world only onee before putting an end to suffering. Like this were 
the women in the women’s quarters. 

“There were, in the women’s quarters, women who had rid themselves 
of the three bonds to existenee and have thus beeome stream-enterers, 
destined never to suffer a karmic downfall and devoted to constant 
meditation.Their seventh existence will be their last, for after being 
reborn and eyeling through sarnsara as gods and humans seven times, they 
will put an end to suffering. Like this were the women in the women’s 
quarters. 

“There were, in the women’s quarters, women who even at the cost of 
their own lives never transgressed the diseipline. Like this were the 
women in the women’s quarters. 


“There were, in the women’s quarters, women who died with faith in 
their hearts for me^^^ and, after the dissolution of their bodies, have now 
been reborn in a favorable existenee among the gods in a heavenly realm. 
Like this were the women in the women’s quarters. 

“Come,^^^ monks, [let us behold] the bodies of the five hundred 
women who were led by SyamavatT.” 

“Yes, Bhadanta,” the monks replied, consenting to the Blessed One’s 
request. 

Then the Blessed One, together with that large group of monks, 
approached the [charred] bodies of those five hundred women. Having 
approached, the Buddha addressed the monks: “Monks, it is these five 
hundred bodies that made Udayana, king of the Vatsas, impassioned, 
attached, and lustful, that made him enslaved, infatuated, enthralled, and 
entranced. But a wise person would never touch them, not even with his 
foot.” 

And he uttered this verse: 

This world, which fosters delusion, 
appears as if magnificent. 

Fools, bound by attachment 
and enveloped in darkness, 
see the unreal as real, but 
in what they see there is nothing. 

And then he said, “So then, monks, this is to be learned: ‘We won’t 
even have bad thoughts toward a burned stump, let alone a body with 
sensory consciousness.It is this, monks, that you should learn to do.” 

Now the citizens of KausambT gathered together and began to talk among 
themselves. “Friends, such a terrible misfortune has befallen the king! 
Who among us will inform the king of this?” 

Some of them said, “Whoever is the bearer of bad news should inform 
him. Let’s send for him.” 


“Yes, let’s do it,” others said. [535] So they summoned him and said, 
“Notify my lord of all the bad things that have occurred.” 

“Pay me my wages. Isn’t the bearer of bad news to be paid? Well, now 
is the time.^^^ Otherwise, you can notify him yourselves.” 

“But it’s for this very reason that you’ve been given a job,” they said. 
“It’s your duty! Notify him.”^^^ 

“I’ll notify him on one condition—you must do as I say.” 

“Tell us! We’ll do it.” 

“The king is to be notified in the following way: Provide me with five 
hundred male elephants, five hundred female elephants, five hundred 
stallions, five hundred mares, five hundred boys, five hundred girls, and 
one hundred thousand gold coins. Then, on a canvas, draw the town of 
KausambT and the Puspadanta Palace, showing the birchbark, ink, reed 
pens, oil, and wicks,as well as Makandika setting fire to the last pile of 
birchbark. And show the gatehouse catching fire, the people of KausambT 
rushing to put it out, and Makandika drawing his sword and driving them 
back. And show the master mechanic coming and saying, ‘I’ll move this 
burning gatehouse someplace else,’ and then Makandika driving him back 
as well. And show the five hundred women led by SyamavatT flying into 
the air and then casting themselves into the fire.” 

“Yes, we’ll do it,” they said. 

So they presented him with five hundred male elephants, five hundred 
female elephants, five hundred stallions, five hundred mares, five hundred 
boys, five hundred girls, and one hundred thousand gold coins. And, on a 
canvas, they drew the town of KausambT and the Puspadanta Palace, 
showing birchbark, ink, reed pens, oil, and wicks,as well as Makandika 
setting fire to the last pile of birchbark. And it showed the gatehouse 
catching fire, the people of KausambT rushing to put it out, and Makandika 
drawing his sword and driving them back. And it showed the master 
mechanic coming and saying, “I’ll move this burning gatehouse 
someplace else,” and then Makandika driving him back as well. And it 
showed the five hundred women led by SyamavatT flying into the air and 
casting themselves into the fire. All of this was drawn on that canvas. 


Then the bearer of bad news sent a letter to the king’s ministers that 
said, “Sueh a terrible misfortune has befallen the king! I will notify him in 
a skillful way. [536] You must provide assistance.” After writing that letter 
to them,^^^ the bearer of bad news, accompanied by the four branches of 
the military, went to a certain district and waited. 

Then he sent a letter to [King]^^^ Udayana saying, “My lord, I am king 
in this district. My son has been carried off^^^ by Death. I shall therefore 
do battle against him. If you can defeat him in battle, that would be good. 
If not. I’ll pay Death a ransom of five hundred male elephants, five 
hundred female elephants, five hundred stallions, five hundred mares, five 
hundred boys, five hundred girls, plus one hundred thousand gold coins to 
recover my son.” 

Meanwhile the powerful village chief would not surrender to King 
Udayana. 

[After reading the letter,] the king said to his ministers, “Gentlemen, 
can this king be such a fool? Is there anyone carried away by death that 
can be brought back? What’s done is done.”^^^ 

Then King Udayana wrote back to him saying, “A village chief named 
such-and-such will not surrender to me. First offer us your help, and then 
I’ll help you.” The king’s ministers sent off the letter, and as soon as the 
bearer of bad news heard what it said, he came and set up camp not far 
from the village chief. 

The village chief heard about this and reflected, “I’m already 
surrounded in ten directions by one king, and now there is a second.^^^ I’ll 
give up my homeland again but not my life.” He placed his sword in 
supplication against his neck,^^^ went out, and fell prostrate at King 
Udayana’s feet. King Udayana appointed him as a tribute-paying vassal. 

Now that bearer of bad news, in the guise of a king, went before King 
Udayana and said, “My lord, my son has been carried off by Death. Please 
help me. I shall do battle against him. If you can defeat him in battle, that 
would be good. If not, to recover my son. I’ll pay Death a ransom of five 
hundred male elephants, five hundred female elephants, five hundred 
stallions, five hundred mares, five hundred boys, five hundred girls, plus 
one hundred thousand gold coins.” 


“Dear friend, you’re a fool!” King Udayana said. “Is there anyone who 
ean be brought back from death?” 

“My lord, no one can,” he said. “And since this is so, look at this 
canvas.He then spread it out. 

The king examined the canvas, and looking^^^ as if pierced in the 
vitals, [537] he said, “What?” Then he said, “Friend, are you saying that 
five hundred women led by SyamavatT were consumed in a fire?” 

The bearer of bad news took off his royal insignia and crown and 
uttered this verse: 

I’m no king, nor the son of a king, 

but a servant, my lord, living at your feet. 

I have come here, prostrate before you, 
to deliver very bad news. 

The king examined the canvas closely and thought to himself, “This is 
the city of KausambT, this is the palace, this is Makandika using birchbark 
and so on to set fire to the Puspadanta Palace, and this is five hundred 
women led by SyamavatT being consumed in the fire after flying into the 
air and casting themselves into the flames.” Having thought this over, he 
said, “Friend, are you saying that SyamavatT has been consumed in a fire?” 

“My lord. I’m not saying so. It’s my lord himself who says so.” 

“Friend, you’ve informed me in a skillful way. Otherwise, I would 
have decapitated you with my sword and tossed your head to the ground.” 
With that said. King Udayana fainted and fell to the ground. 

Splashed with water, the king regained his senses and said, 
“Gentlemen, prepare the four branches of the military for battle! Let’s go 
to KausambT.” The ministers prepared the four branches of the military for 
battle. The king set out for KausambT and arrived there in due course. He 
heard all the details from the townspeople and became enraged. The 
townspeople tried to console him. 

Then the king ordered Yogandharayana, “Go! Put Makandika along 
with Anupama in the torture chamber and torture them!” But 


Yogandharayana secretly secured^^^ them in an underground chamber. 
After seven days the king’s grief departed—he was free from grief.^^^ 

“Yogandharayana,” the king said, “where is Anupama?” 

Yogandharayana reminded him of his previous order.^^^ 

“Good,” the king said. “Makandika killed SyamavatT, and you killed 
Anupama. So now I should go forth as a monk.”^^^ 

“My lord,” Yogandharayana said, “it is for this very reason that I 
secured her in an underground chamber. I’ll see if she is still alive.” 

Yogandharayana brought her from the underground chamber. She 
seemed untroubled, and she had a fresh appearance. 

When the king saw her, he reflected: “She looks fresh. [538] She hasn’t 
been without food! She must have been having sex with another man!” 
With this in mind, he said, “Anupama, have you had sex with another 
man?” 

“Heaven forbid! I would never do that.” 

“How would I know?” 

“Do you have faith in the Blessed One?” 

“I have faith in Gautama.” 

“Before he was the ascetic Gautama. Now he is the Blessed One.” 

“What will I say to the Blessed One about Anupama’s fresh 
appearance?^^^ What will I say to him about SyamavatT?”^^^ With this in 
mind, the king approached the Blessed One and, having approached, 
placed his head in veneration at the Blessed One’s feet and then sat down 
at a respectful distance. Udayana, king of the Vatsas, then said this to the 
Blessed One: “Bhadanta, what deed did those five hundred women led by 
SyamavatT do that resulted in their being consumed in a fire? And how did 
Kubjottara manage to escape through a water drain?”^^^ 

“Great king,” the Blessed One replied, “the deeds that they themselves 
have performed and accumulated have now come together, and their 
conditions have matured. [They remain before them like an oncoming 
flood and will certainly come to pass. Those deeds were performed and 
accumulated by them. Who else will experience their results? For those 
deeds that are performed and accumulated, your majesty, do not mature 


outside of oneself—neither in the element of earth nor in the element of 
water, in the element of fire or in the element of wind. Instead, those deeds 
that are performed and aecumulated, both good and bad, mature in the 
aggregates, elements, and sense bases that are appropriated when one is 
reborn. 

Aetions never eome to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right,] 
then they will have their effect on embodied beings.” 

King Brahmadatta, the Palace Women, and the Solitary Buddha 

Long ago, your majesty, in a time gone by, in the city of Varanasi, a king 
named Brahmadatta ruled a kingdom that was thriving, prosperous, and 
safe, with plenty of food and throngs of people, [that was free from quarrel 
and strife, with no hustle and bustle, thieves, or diseases, that was rich in 
rice, sugarcane, cattle, and buffalo. He was a just and virtuous king,]^^^ 
and he ruled according to dharma. 

When no buddhas are born, solitary buddhas can arise in the world. 
They have compassion for the poor and neglected, they live in remote 
areas, and they alone are worthy of people’s offerings. 

At that time a certain solitary buddha, after wandering through the 
countryside, arrived in Varanasi. He settled in a hut in a certain park. 

Meanwhile King Brahmadatta, together with the palace women and his 
attendants, went out to that same park. After bathing in a lotus pond used 
for playing, the palace women caught a chill. Then the chief queen 
addressed her maidservant: “Girl, we’re really suffering from the cold. Go 
and set fire to that hut.” 

The maidservant lit a torch and went to the hut, where she saw that 
solitary buddha. She informed the queen, “My lady, a renunciant is staying 
in that hut.” 

“Never mind the renunciant,” she said. “Set the hut on fire!” But the 
maidservant wouldn’t do it. At that, the queen became angry and did it 


herself. The solitary buddha [simply] walked away. 

All of the palace women expressed their approval: “My lady, it’s good 
that you made a fire. Now we’re all warm.” [539] 

The solitary buddha reflected, “These poor women are [spiritually] 
beaten and battered. Let them not be beaten down even further. I’ll do 
them a favor.” Out of compassion for them, he flew up into the air and 
began to perform the miraculous deeds of causing [fire and]^^^ heat, 
making rain and lightning. 

Magic quickly wins over ordinary people. Like a tree cut down at the 
roots, the women fell prostrate at his feet and begged for forgiveness: 
“Come down! Come down, O you who are so righteous and worthy of 
offerings! Offer us a helping hand, for we are mired in the mud of desire.” 

Out of compassion for them, the solitary buddha came down. The 
women^*^^ made offerings to him and then made a fervent aspiration: 
“Although we have committed a terrible offense against one so righteous 
and worthy of offerings, may we not suffer the consequence of that deed. 
Since we have made offerings, by this root of virtue may we attain such 
virtues so that we may please a teacher even more distinguished than this 
one.” 

“What do you think, your majesty? King Brahmadatta’s chief queen was 
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none other than SyamavatT at that time and at that juncture. Those five 
hundred women [led by the chief queen] were none other than these five 
hundred women [led by SyamavatT] at that time and at that juncture. And 
the maidservant was none other than Kubjottara at that time and at that 
juncture. Since those women expressed their approval when the solitary 
buddha’s hut was burned, as a result of that action, they burned in various 
hells for many years. Even now, after seeing the [four noble] truths, they 
were consumed by fire, although Kubjottara escaped through a water 
drain.Since those women made a fervent aspiration, they came to see 
the [four noble] truths in my presence. 

“And so, your majesty, the result of absolutely evil actions [is 
absolutely evil, the result of absolutely pure actions is absolutely pure, and 
the result of mixed actions is mixed. Therefore monks, because of this, 
you should reject absolutely evil actions and mixed ones as well] and 


strive to perform [only absolutely pure actions].It is this, your royal 
majesty, that you should learn to do.” 

Then Udayana, king of the Vatsas, rejoiced and delighted in the words 
of the Blessed One, placed his head in veneration at the Blessed One’s 
feet, and then left the Blessed One’s presence. 

Some monks in doubt asked the Lord Buddha, the remover of all doubts, 
“What deed, Bhadanta, did Kubjottara do that resulted in her becoming a 
hunchback?” 

“Monks,” the Blessed One said, “the deeds that Kubjottara herself has 
performed and accumulated [have now come together, and their conditions 
have matured. They remain before her like an oncoming flood and will 
certainly come to pass. Those deeds were performed and accumulated by 
Kubjottara. Who else will experience their results? For those deeds that 
are performed and accumulated, monks, do not mature outside of oneself 
—neither in the element of earth nor in the element of water, in the 
element of fire or in the element of wind. Instead, those deeds that are 
performed and accumulated, both good and bad, mature in the aggregates, 
the elements, and the sense bases that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right,] 
then they will have their effect on embodied beings.” [540] 

The Householder Sandhana, His Daughter, and the Solitary 
Buddhas 

Long ago, monks, in the city of Varanasi, a king named Brahmadatta ruled 
a kingdom [that was thriving, prosperous, and safe, with plenty of food 
and throngs of people, that was free from quarrel and strife, with no hustle 
and bustle, thieves, or diseases, that was rich in rice, sugarcane, cattle, and 
buffalo. He was a just and virtuous king,]^®^ and he ruled according to 
dharma. Then soothsayers predicted that there would be a drought for 
twelve years. The king had bells rung in Varanasi for the following 


proclamation: “Whoever has enough food for twelve years should stay. 
Whoever doesn’t should go elsewhere and return after the proper time has 
passed.” 

At that time in Varanasi there lived a householder named Sandhana 
(Mediator),who was rich, wealthy, and prosperous, [with vast and 
extensive holdings, who had amassed a wealth like the god Vaisravana.]^®^ 
Truly, he rivaled Vaisravana in wealth. He summoned the officer in charge 
of his granaries and said, “Friend, will there be enough food for me and 
my family for twelve years?” 

“Yes, sir, there will be,” he said. 

When no buddhas are born, solitary buddhas can arise in the world. 
[They have compassion for the poor and neglected, they live in remote 
areas, and they alone are worthy of people’s offerings. 

Meanwhile five hundred solitary buddhas, after wandering through the 
countryside, arrived in Varanasi. They approached the householder 
Sandhana and asked, “Householder, can you provide five hundred monks 
with food for twelve years?” 

“I’ll ask the granary officer and inform you,” he said. So he summoned 
his granary officer and said, “Friend, is there enough food for me and my 
family and these five hundred renunciants to last twelve years?” 

“Yes sir, there is,” he said. 

The householder Sandhana then addressed the five hundred solitary 
buddhas: “Gentlemen, all of you please come, and we will provide you 
with food.” 

The five hundred solitary buddhas took up residence there. 

By that time another five hundred solitary buddhas, after wandering 
through the countryside, arrived in Varanasi. They also approached the 
householder Sandhana and asked, “Householder, can you provide five 
hundred monks with food for twelve years?” 

“I’ll ask the granary officer and let you know,” he said. So he 
summoned his granary officer and said,]^^^ “Friend, is there enough food 
for me and my family and these five hundred renunciants to last twelve 
years?”^^^ 


“Yes, sir, there is,” he said. 

So the householder promised the solitary buddhas that he would 
provide them with food. He had an alms house built,^^^ [and he appointed 
servers and ushers.]^Every day those one thousand solitary buddhas 
would eat there. 

Then one of the solitary buddhas became sick, and one day he didn’t 
come for alms. 

“Father,” Sandhana’s daughter said to him, “one of the renunciants 
didn’t come today.” 

“My daughter,” he said, “which one?” 

Hunching her back, she said, “Father, he’s like this.” 

Since she mocked a solitary buddha, as a result of that action, she 
became a hunchback. 

Once again those monks asked the Ford Buddha, “What deed, Bhadanta, 
did Kubjottara do that resulted in her becoming learned in the teachings?” 

“At that time and at that juncture,” the Blessed One said,^^^ “there was 
an elder in the community of solitary buddhas who suffered from an 
excess of the wind humor. When he ate, his bowl would shake. 

“Sandhana’s daughter took off the bangles from her hand and said to 
that solitary buddha, ‘Noble one, steady your bowl with these. 

“He placed his bowl on them, and it held firm.^^^ 

“Falling prostrate at his feet, she made this fervent aspiration: ‘Just as 
this bowl holds firm, may the dharma teachings that enter my mental 
continuum remain firmly in place.’ [541] Since she made a fervent 
aspiration, as a result of that action, she became learned in the teachings.” 

Again those monks questioned the Ford Buddha: “What deed, Bhadanta, 
did Kubjottara do that resulted in her becoming a slave?” 

“Monks,” the Blessed One said,^^^ “because she was intoxicated with 
the power of authority, she addressed one of her attendants with the word 
slave. As a result of that action, she became a slave.” 


Again those monks questioned the Lord Buddha: “What deed, Bhadanta, 
did Anupama do that resulted in^^^ her being shut in an underground 
chamber without food and yet emerging [seven days later]^^^ with a fresh 
appearance?” 

“Monks,” the Blessed One said, “the deeds that Anupama herself has 
performed and accumulated [have now come together, and their conditions 
have matured. They remain before her like an oncoming flood and will 
certainly come to pass. Those deeds were performed and accumulated by 
Anupama. Who else will experience their results? For those deeds that are 
performed and accumulated, monks, do not mature outside of oneself— 
neither in the element of earth nor in the element of water, in the element 
of fire or in the element of wind. Instead, those deeds that are performed 
and accumulated, both good and bad, mature in the aggregates, the 
elements, and the sense bases that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right,] 
then they will have their effect on embodied beings.” 

SrTmatT and Sariputra Cross Thresholds 

Long ago, monks, in a certain market town, there lived two girls who were 
close friends, a ksatriya girl and a brahman girl. 

When no buddhas are born, solitary buddhas can arise in the world. 
They have compassion for the poor and neglected, they live in remote 
areas, and they alone are worthy of people’s offerings. 

At that time a certain solitary buddha was passing the night in a certain 
quiet place. The next day, in the morning, the solitary buddha got dressed 
and went out for alms.^^^ Seeing him, the two girls were filled with faith, 
and they offered him a bowl full of fine foods. As a result of that action, 
one of them was reborn as Anupama and the other as the daughter of the 
householder Ghosila (Renowned). She was an extremely beautiful girl 

r 

named SrTmatT (Glorious). 


One time the king saw SrTmatT and asked, “Whose daughter is that?” 

“The householder Ghosila’s,” his ministers said. 

Then the king summoned the householder Ghosila and said, 
“Householder, is this girl your daughter?” 

“Yes she is, my lord,” he said. 

“Is there a reason she ean’t be given to me [in marriage]? Please give 
her to me.” 

“Yes, my lord, she shall be given to you,” he said. 

So the householder Ghosila gave [his daughter in marriage to the 
king]. Udayana, king of the Vatsas, brought her into the women’s quarters 
of the palaee and married her with great ceremony. 

After some time SrTmatT said to the king, “My lord, I long to see the 
monks.” 

“You may long for this, but monks are [not]^^^ allowed to enter the 
palace,” the king said. 

“My lord. I’ve truly been put in prison.^^^ In any case, if I don’t get to 
see the monks, starting today I won’t eat and I won’t drink.” And so she 
began to fast. [542] 

The king spoke with the householder Ghosila: “Householder, have you 
no concern for your daughter?” 

“My lord, what are you saying?” 

“She has begun a fast.” 

“Why?” 

“She longs to see the monks. Therefore^^^ you should cut a doorway 
from your side [of the courtyard], invite the community of monks for a 
meal in the courtyard,^^^ then prepare food in your home and feed them.” 

Now the homes of the king and Ghosila shared a common boundary 
wall. The householder Ghosila cut a doorway into it. He then had the 
grounds prepared^^^ and approached the Blessed One. Having approached, 
he placed his head in veneration at the Blessed One’s feet and then sat 
down at a respectful distance. The Blessed One instructed, incited, 
inspired, and delighted the householder Ghosila, who was seated at a 
respectful distance, with a discourse on the dharma. After he instructed. 


incited, inspired, and delighted him in many ways with this discourse on 
the dharma, he became silent. 

The householder Ghosila then got up from his seat, bowed toward the 
Buddha with his hands respectfully folded, and said this to him: “May the 
Blessed One, along with the community of monks, accept this invitation of 
mine to eat at my home tomorrow.” 

[The Blessed One accepted the householder Ghosila’s invitation with 
his silence. Then the householder Ghosila, realizing that by his silence the 
Blessed One had accepted his invitation, placed his head in veneration at 
the Blessed One’s feet and then left the Blessed One’s presence. 

That very night the householder Ghosila prepared hard and soft foods, 
both fresh and fine, and then at daybreak he got up, prepared the seats, and 
set out pitchers of water.]Then he had a messenger inform the Blessed 
One that it was now the appropriate time: “It is time, Bhadanta. The food 
is ready. Now the Blessed One may do as the time permits.” 

The Blessed One, however, refrained from partaking of that gift.^^^ So 

r 

the community of monks set out with Sariputra leading the way. 

There are five reasons why lord buddhas abstain from partaking of 
gifts of almsfood that have been prepared. 

r 

“Venerable ones,” [Sariputra said to the monks,] “orders from four 
types of people are not to be refused: 

a perfectly awakened tathagatha arhat, 

an arhat monk who has destroyed the corruptions, 

a monastic official,^^® 

and a ksatriya king who has been duly consecrated.” 

r 

Sariputra then established himself in a state of mindfulness and 
thought, “Let us enter.”^^^ 

Sariputra entered [the courtyard of the householder Ghosila] and sat 
down in front of the community of monks in the seat specially prepared 

r 

for him. When Queen SrTmatT was sure that the community of monks led 
by Sariputra was comfortably seated, [she served and indulged them, with 
her own hands, with hard and soft foods, both fresh and fine. When she 


had served and indulged them, with her own hands, with many courses of 
hard and soft foods, both fresh and fine, and was sure that the venerable 
Sariputra had finished eating, washed his hands, and set aside his bowl,]^^^ 
she then sat down in front of Sariputra, taking a lower seat, to listen to the 
dharma. 

Then the venerable Sariputra instructed, incited, inspired, and 
delighted Queen SrTmatT with a discourse on the dharma. But she didn’t 

r 

reach sight of the [four noble] truths. Then the venerable Sariputra 
reflected, [543] “Does she have any roots of virtue or not?”^^^ He saw that 
she did. “Are they connected with someone?” He saw that [they were 
connected] with himself. 

While he was teaching and discussing the dharma, the sun began to set. 
The monks got up from their seats and departed. The venerable Sariputra 
reflected, “Even though the Blessed One has not given his permission [for 
me to remain here], it is quite likely that, considering the situation,^^^ he 
would give his permission.” And so he remained right where he was, with 
the intention of obtaining a new disciple. 

Then the venerable Sariputra, knowing her inclinations, propensities, 
makeup, and nature, gave a discourse on the dharma such that when 

r 

SrTmatT heard it, [with her thunderbolt of knowledge she broke though] 
that mountain, which is the false view of individuality that arises with its 
twenty peaks of incorrect views, [and directly experienced the reward of 
the stream-enterer. Having seen the truth, three times she uttered this 
inspired utterance: 

What the Blessed One has done for the likes of me, Bhadanta, 
neither my mother nor my father have done, 
nor any dear one, 
nor any kinsmen or relatives, 
nor any king, 

nor any deities or deceased ancestors, 
nor ascetics or brahmans. 

Oceans of blood and tears have dried up! 

Mountains of bones have been scaled! 

The doors to the lower realms of existence have been closed! 


The doors to heaven and liberation have been opened! 

We have been established among gods and humans! 

And then she said, 

Because of your power, 
closed is the truly terrifying path 
to the lower realms of existence, 
defiled as it is by many sins. 

Open is the realm of heaven, 
which is filled with merit. 

I have found the path to nirvana! 

From taking refuge in you, 
today I have obtained 
freedom from sin and 
a pure and fully purified vision. 

I have attained that beloved state 
so beloved to the noble ones 
and crossed to the far shore 
of the sea of suffering. 

O you who are honored in this world 
by demons, humans, and gods 
and freed from birth, 
old age, sickness, and death, 
even in a thousand lives, 
seeing you is extremely rare. 

O sage, seeing you today 
brings great results! 

I have crossed over, Bhadanta! I have crossed over! And so, I take 
refuge in the Lord Buddha, in the dharma, and in the community of 
monks. Hereafter, and for as long as I live and breathe,]^^^ consider 
me a faithful disciple who has taken the three refuges. 


r r 

Then the venerable Sariputra, having established SrTmatT in the [four 
noble] truths, departed and approached the Blessed One. Having 
approached, he placed his head in veneration at the Blessed One’s feet and 
then sat down at a respectful distance. Sitting at a respectful distance,^^^ 

r 

the venerable Sariputra explained the situation to the Blessed One in 
detail. 

“Excellent, Sariputra! Excellent! [In fact,^^^] orders from seven types 
of people are not to be refused: 

a perfectly awakened tathagatha arhat, 

an arhat monk who has destroyed the corruptions, 

a ksatriya king who has been duly consecrated, 

an elder of the monastic community, 

a monastic official, 

a teacher, 

and an instructor.” 

Then the Blessed One, with the desire to establish a rule, offered praise 
—and so on as it has been said before, up until—the previous 
regulation.“And this regulation,” [he said,] “is established as a rule.^^^ 
In this way my disciples should offer instruction in the precepts of the 
monastic discipline: 

Whatever monk—^when night has not yet departed, dawn not yet 
arisen, and treasures or those considered as treasures not put away— 
crosses the threshold or [comes] near the threshold of a ksatriya 
king who has been duly consecrated commits a serious offense, 
except if there is a valid reason [as in the case of Sariputra]. 

Commentary: 

• By “whatever monk” is meant “Udayin, or someone of the same 
[virtuous] character.” 

• By “when night has not yet departed” is meant “before 
daybreak.” 


• By “not yet arisen” is meant “not yet appeared.”^"^^ 

• By “dawn” is meant “[the successive stages of] dawn: twilight 
blue dawn, yellow dawn, red dawn.” In this sense, “twilight blue 
dawn” is characterized by twilight blue light; “yellow dawn” is 
characterized by yellow light; and “red dawn” is characterized 
by red light. But here “red dawn” is intended. 

• Regarding “treasures,” the treasures indicated are gems, pearls, 
beryl, [conch, quartz, and coral, silver and gold, emeralds, 
sapphires, red pearls,]^^^ and right-spiraling conch shells. [544] 

• Regarding “or those things considered as treasures”—those 
things considered as treasures means all weapons used in battle 
and all musical instruments used by celestial musicians. 

• Regarding “a ksatriya king who has been duly consecrated,”^'^^ 
even a woman consecrated on the throne in accordance with the 
royal coronation ceremony is [to be considered] a ksatriya king 
who has been duly consecrated. Even a ksatriya, brahman, 
vaisya, or sudra, if consecrated in accordance with a royal 
coronation ceremony, is [to be considered] “a ksatriya king who 
has been duly consecrated.” 

• By “threshold” is meant three different thresholds: the threshold 
to a city, the threshold to a palace, and the threshold to a 
women’s quarters. 

• By “or near the threshold” is meant “in the vicinity of it.” 

• By “crosses” is meant “goes beyond.” 

• By “except if there is a valid reason” means “excluding a valid 
reason.” 

• By “serious offense” is meant [a deed whose karmic 
consequences] burn, cook, [and cause the downfall of beings into 
the lower realms—those of hell beings, animals, and hungry 
ghosts. And as long as the offense is not confessed, it obscures 
virtuous dharmas. Therefore it is said to be a “serious 
offense.”] 

Considering this, how does an offense occur? 


If a monk, thinking it is after daybreak, erosses the threshold to a 
city before daybreak, he commits a minor offense. 

If he is in doubt that it is before daybreak, he commits a minor 
offense. 

If it is after daybreak but he thinks that it is before daybreak, he 
commits a minor offense. 

If he is in doubt that it is after daybreak, he commits a minor 
offense. 

If a monk, thinking it is after daybreak,^"^^ crosses the threshold to a 
women’s quarters before daybreak, he commits a serious 
offense. 

[If he is in doubt that it is before daybreak, he commits a serious 
offense.]^"^^ 

If it is after daybreak but he thinks that it is before daybreak, he 
commits a minor offense. 

If he is in doubt that it is after daybreak, he commits a minor 
offense. 

There is no offense, however, when the king calls out, “Queens! 
Princes! Ministers! One or another of the eight dangers has appeared!” 
That is, the danger of kings, robbers, humans, nonhumans, wild animals, 
fire, water, [and serpents].For the first [monk] ever to do it—and so on 
as before—there is no offense. 

So ends the Makandika-avaddna, [the thirty-sixth chapter] in the 
glorious Divyavaddna. 


3 7 . The Story of Rudrayana 
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RUDRA YANA-AVAD ANA 


King Rudrayana, King Bimbisara, and the Gift of a Buddha 
Image 

f I ^ HE Lord Buddha was residing in Rajagrha in the bamboo grove at 
I Kalandakanivapa (Squirrel Feeding Place). 

"*Once there were two great cities, Pataliputra and Roruka.^^^ When 
Pataliputra would prosper, Roruka would fall on hard times. 

In the great city of Roruka, [545] a king named Rudrayana ruled a 
kingdom that was thriving, prosperous, and safe, with plenty of food and 
throngs of people, and where the trees were always full of flowers and 
fruit. There the [rain] god would offer showers of rain in just the right 
amount at the appropriate times, and the harvest was exceedingly rich. His 
[favorite] queen was named Candraprabha (Moon Glow); his son, the 
prince Sikhandin (Topknot); and his chief ministers, Him (Modest) and 
Bhiru (Pious). 

In Rajagrha, King Bimbisara (Precious as Gold) likewise ruled a 
kingdom that was thriving, prosperous, and safe, with plenty of food and 
throngs of people. His principal queen was named VaidehT (Resident of 
Videha);^^^ his son, the prince Ajatasatru (Without Enemies); and his 
chief minister, the great minister from Magadha, the brahman Varsakara 
(Controlling).There the trees were always full of flowers and fruit, the 
[rain] god would offer showers of rain in just the right amount at the 
appropriate times, and the harvest was exceedingly rich. 

One day some merchants from Rajagrha brought their goods to 
Roruka. 



King Rudrayana, surrounded by his cabinet of ministers, addressed 
them:^^^ “Gentlemen, does any other king have such lands that are 
thriving, prosperous, and safe, with plenty of food and throngs of people, 
where the trees are always full of flowers and fruit, where the [rain] god 
offers showers of rain in just the right amount at the appropriate times, and 
where the harvest is also exceedingly rich?” 

“My lord,” the merchants said, “there is the city of Rajagrha in the 
lands to the east. There King Bimbisara rules a kingdom that is thriving, 
prosperous, and safe, with plenty of food and throngs of people, where the 
trees are always full of flowers and fruit, where the [rain] god offers 
showers of rain in just the right amount at the appropriate times, and 
where there is an exceedingly rich harvest.” 

As soon as King Rudrayana heard this, he felt a fondness for King 
Bimbisara [and wished to win him over]. He addressed his ministers: 
“Gentlemen, what is difficult for this king to obtain?” 

“My lord, you own jewels, that king owns fine clothing. For him, 
jewels are rare.” 

So King Rudrayana filled a basket with jewels and sent it to him as a 
gift along with a letter. “Dear friend,” it said, “you are my unseen ally. If 
there is anything you need done in the city of Roruka, you should write to 
me. I can get you anything.” 

The ministers took the gift and set out for Rajagrha, and in due course 
they arrived there. They presented King Bimbisara with the basket of 
jewels as well as the letter. [546] King Bimbisara read out the letter and 
then addressed his ministers: “Gentlemen, what is difficult for that king to 
obtain?” 

“My lord,” the ministers said, “you own fine clothing, that king owns 
jewels. For him, fine clothing is rare.” 

So King Bimbisara filled a basket with clothing that was precious and 
sent it to him as gift along with a letter. “Dear friend,” it said, “you are my 
unseen ally. If there is anything you need in Rajagrha, you should write to 
me. I can [likewise] get you anything.” 

The ministers took the gift and set out for Roruka, and in due course 
they arrived there. They presented King Rudrayana with the basket of 


garments as well as the letter.^^^ 

One day,^^^ while King Rudrayana was surrounded by his cabinet of 
ministers, he addressed them: “Gentlemen, what^^^ is that king’s height 
and build?” 

“Just like my lord’s,” they said. “But [in battle] that king is the first to 
attack.” 

“So how is it that he does battle with neighboring kings?” [King 
Rudrayana reflected]. 

Now King Rudrayana had jeweled [body] armor that was endowed with 
five special qualities—it would remain cool when touched with heat and 
warm when touched with cold, it was difficult to cut, it was difficult to 
pierce, it would ward off poison, and it was naturally luminous. King 
Rudrayana sent King Bimbisara this jeweled armor as a gift along with a 
letter. “Dear friend,” it said, “I have sent this jeweled armor to you as a 
gift. It is endowed with five special qualities—it remains cool when 
touched with heat and warm when touched with cold, it is difficult to cut, 
it is difficult to pierce, it wards off poison, and it is naturally luminous. 
Please don’t give it to anyone else.” 

A messenger took that jeweled armor and the letter and set off for 
Rajagrha, and in due course he arrived there. He gave King Bimbisara the 
jeweled armor as well as the letter. When King Bimbisara saw the jeweled 
armor, he was stunned. He summoned some jewel experts. 

“Figure out the value of this jeweled armor,” he said. 

“My lord,” they said, “each and every jewel here is priceless.” 

As a rule, each and every one of those things whose value cannot be 
calculated must be worth millions. 

King Bimbisara was distressed and said, “What should I offer him as a 
gift in return?” Then he reflected, “There is the Lord Buddha. His 
knowledge is unsurpassed, and he has power over a king, even one who 
gives away everything. I’ll go and ask him.”^^^ 

So King Bimbisara took the jeweled armor and approached the Lord 
Buddha. [547] Having approached, he placed his head in veneration at the 
Blessed One’s feet and then sat down at a respectful distance. Then King 


Bimbisara said this to the Blessed One: “Bhadanta, in the city of Romka 
lives a king named Rudrayana. He is my unseen ally. As a gift he sent me 
this jeweled armor that is endowed with five special qualities. What gift 
should I send him in return?” 

“Have an image of the Taghagata inscribed on a piece of cloth and send 
it to him as a gift,” the Blessed One said. 

King Bimbisara summoned some painters and said, “Paint an image of 
the Tathagata on a piece of cloth.” 

Lord buddhas, however, are imposing,^^^ and the painters couldn’t 
apprehend the Blessed One’s appearance. 

“If my lord would feed the Blessed One in his home,” they said, “then 
we can^^^ apprehend the Blessed One’s appearance.” 

King Bimbisara invited the Blessed One to his home for a meal and fed 
him. 

Now lord buddhas are sights one never tires of seeing. The painters 
remained staring at whatever part of the Blessed One they happened to 
look at, and they just couldn’t get enough.^^^ They couldn’t apprehend the 
Blessed One’s [full] appearance. 

“Your majesty,” the Blessed One said, “these painters will just exhaust 
themselves. They can’t apprehend the appearance of the Tathagatha. 
Instead, bring a piece of cloth here.” 

The king brought a piece of cloth. The Blessed One cast his shadow on 
it and said [to the painters], “Now fill it in with various colors. And 
underneath the image write the [vows for] taking refuge and the precepts. 
Then depict the twelve links of interdependent arising, both forward and 
backward. And then write these two verses: 

Strive! Go forth! 

Apply yourselves to the teachings of the Buddha! 

Destroy the army of death 

as an elephant would a house of reeds. 

Whoever diligently follows 

this dharma and monastic discipline 


will abandon the endless cycle of rebirth 
and put an end to suffering. 

If King Rudrayana says, ‘What is this?’ you should reply: 

This is who you go to for protection.^^^ 

This is the precepts. 

This is the cycle of being in the world.^^^ 

This is the encouragement. 

The painters drew everything as they were instructed. 

“Your majesty,” the Blessed One said to King Bimbisara, “offer this in 
writing to Rudrayana: ‘Dear friend, I have sent you a gift unsurpassed in 
the three worlds. [548] On its behalf, beautify the road [into the city] for 
two and half leagues. Then, together with your fourfold army, personally 
go out and receive it. You should then place it in a large open space, honor 
it with great ceremony, and unveil it. Doing so, you will gain great merit.” 

King Bimbisara wrote the letter as he was instructed and sent it off. 
When the letter was presented to King Rudrayana, he had it read it out 
loud and was enraged.^^^ 

“Gentlemen,” he said to his ministers, “what sort of gift has he sent to 
me that I should honor it in this way? Prepare the four branches of the 
military for battle! I will crush his kingdom.” 

“My lord,” his ministers said, “that king, it is heard, is a great being. 
He certainly wouldn’t send just anything as a return gift.^^^ Let’s proceed 
accordingly.^^ ^ If my lord is not fully satisfied, we’ll know what to do.” 

“Do as you wish.” 

The king beautified the road [into the city] for two and a half leagues. 
Then, together with his fourfold army, he personally went out and received 
the gift and ushered it in. He then placed it in a large open space, honored 
it with great ceremony, and unveiled it. 

Merchants from the Middle Country, who had brought their goods to 
the city, saw the image of the Buddha and cried out in one voice: “Praise to 


the Buddha!” Hearing this cry of “Buddha” for the first time, the king felt 
goosebumps all over. 

“Gentlemen,” he said, “who is this person named Buddha?” 

“My lord,” they said, “he was born a prince of the Sakyas on the slopes 
of the Himalayas, on the banks of BhagTrathT River, not far from the 
hermitage of the seer Kapila. And it was foretold by brahmans, 
astrologers, and soothsayers 

If he will cling to his home as a householder, then he will be a 
wheel-turning king, a victor with a fourfold army,^^^ a just and 
virtuous ruler, and a possessor of the seven treasures. These seven 
treasures of his will have the form of the most-treasured wheel, the 
most-treasured elephant, the most-treasured horse, the most- 
treasured jewel, the most-treasured woman, the most-treasured 
householder, and the most-treasured counselor. And he will have a 
full one thousand sons who are brave, heroic, in excellent physical 
condition, and who destroy enemy armies. He will conquer the sea- 
bound earth without violence and without weapons [549] and then 
rule there justly and peacefully,^^^ so that it will be entirely fertile, 
without enemies, and without oppression. But if he shaves off his 
hair and beard, puts on ochre robes, and with right belief, goes forth 
from home to homelessness, he will be a tathagata, an arhat, a 
perfectly awakened one, acclaimed in the world. 

“He is the one named Buddha. And this is his image.” 

“What is this?” asked the king. 

“Who you go to for protection.” 

“What is this?” 

“The precepts.” 

“What is this?” 

“How the world comes into being and passes away.”^^^ 

“What is this?” 
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“The encouragement. 


The king clearly grasped interdependent arising, both forward and 
backward. 

At dawn the next day, King Rudrayana, surrounded by his ministers, 
put aside^^^ all his work and all his duties. He then sat down, crossing his 
legs and holding his body upright, and made his mindfulness fully present. 
He carefully examined, both forward and backward, the twelve links of 
interdependent arising—namely, when this is, that is. From the arising of 
this comes the arising of that—namely, with ignorance as a condition, 
formations come to be . . . from their arising to their cessation.^^^ 
Carefully examining, both forward and backward, those twelve links of 
interdependent arising, with his thunderbolt of knowledge he broke 
through that mountain, which is the false view of individuality that arises 
with its twenty peaks of incorrect views, and directly experienced the 
reward of the stream-enterer. Having seen the truth, he recited this verse: 

The Buddha, jewel of the earth,^^^ 
has purified my eye of knowledge! 

Praise to him, the excellent doctor, 
whose medicine is like this! 

Then King Rudrayana sent this message to King Bimbisara: “Dear 
friend, thanks to you, I have lifted up my feet from the realms of hell 
beings, animals, and hungry ghosts! I have been established among gods 
and humans! Oceans of blood and tears have dried up! Mountains of bones 
have been scaled! With the thunderbolt of knowledge I have broken 
through that mountain, which is the false view of individuality that has 
accumulated since time immemorial, and directly experienced the reward 
of the stream-enterer. I want to see a monk! Please send a monk.” 

King Bimbisara approached the Blessed One and, having approached, 
placed his head in veneration at the Blessed One’s feet and then sat down 
at a respectful distance. Sitting down at a respectful distance, he said this 
to the Blessed One: “Bhadanta, King Rudrayana has seen the [four noble] 
truths. He has sent me a message that he wants to see a monk.” 

The Blessed One reflected, [550] “Which monk should train King 
Rudrayana, his retinue, and the residents of Roruka? The monk 


Katyayana.” 

Then the Blessed One addressed the venerable Mahakatyayana: 
“Katyayana, turn your attention to King Rudrayana in the city of Roruka, 
his retinue, and the residents of Roruka.” 

The venerable Mahakatyayana consented to the Blessed One’s request. 
Then he placed his head in veneration at the Blessed One’s feet and left the 
Blessed One’s presence. 

The very next morning the venerable Mahakatyayana got dressed, took 
his bowl and robe, and entered Rajagrha for alms. After wandering through 
Rajagrha for alms, he ate his meal, and after eating, he returned from his 
almsround.^^^ He then put away the bedding that he had used,^^^ collected 
his bowl and robe, and with five hundred followers set off toward Roruka. 

King Bimbisara sent a letter to King Rudrayana: “Dear friend, I have 
sent to you a monk, a great disciple who is like the Teacher. On his behalf, 
beautify the road [into the city] for two and half leagues and beautify the 
city as well. Then, together with your fourfold army, personally go out and 
receive him. You should also commission five hundred monastic 
dwellings; give out^^^ five hundred chairs, seats, cushions, woolen 
blankets,^^^ pillows, and shawls; and distribute five hundred meals. Doing 
so, you will gain great merit. 

King Rudrayana beautified the road for two and a half leagues and 
beautified the city as well.^^^ Then he personally went out to receive the 
venerable Mahakatyayana, along with many hundreds and thousands of 
followers,^^^ and with great honor ushered him into the city of Roruka. He 
also commissioned five hundred monastic dwellings outside of the city; 
gave out five hundred chairs, seats, cushions, woolen blankets, pillows, 
and shawls; distributed five hundred meals; and had a seat specially 
prepared for the venerable Mahakatyayana in a wide-open tract of land. 

The venerable Mahakatyayana sat down in front of the community of 
monks in that seat specially prepared for him. Many hundreds and 
thousands of beings gathered around, some out of curiosity, others 
impelled by former roots of virtue. 

Then the venerable Mahakatyayana, knowing the inclinations, 
propensities, makeup, and nature of that assembly, gave them a discourse 


on the dharma such that when they heard it, many hundreds and thousands 
of beings attained great distinction. [551] Some directly experienced the 
reward of the stream-enterer;^^^ some the reward of the nonreturner; and 
some went forth as monks and, by ridding themselves of all defilements, 
directly experienced arhatship. Some set their minds on attaining 
awakening as a disciple, some awakening as a solitary buddha, and some 
unsurpassed perfect awakening. Almost the entire assembly was affected 
and became favorably inclined toward the Buddha, drawn toward the 
dharma, and well disposed toward the community. 
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Rudrayana, Candraprabha, and Sikhandin 

In the city of Romka lived two householders, Tisya and Pusya. They 
approached the venerable Mahakatyayana and, having approached, placed 
their heads in veneration at the venerable Mahakatyayana’s feet and then 
sat down at a respectful distance. Then they said this to him: “Noble 
Mahakatyayana, may we renounce, take ordination, and become monks 
according to the dharma and the monastic discipline that have been so well 
expressed. Noble Mahakatyayana, may we follow the religious life in your 
presence. 

And so the venerable Mahakatyayana initiated and ordained them and 
offered them instruction. After striving, struggling, and straining, they 
came to understand that ever-turning five-spoked wheel of sarnsara; they 
dealt a final blow to rebirth with all its conditioning factors,^^^ since such 
things are subject to decay and decline, scattering and destruction; and by 
ridding themselves of all defilements, they directly experienced arhatship. 
Becoming arhats, 

they were free from attachment in the three realms; 
they regarded clods of earth and gold as equal in value; 
they possessed equanimity toward the sky and the palms of their 
hands; 

they didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell [of their ignorance] was broken by knowledge; 


they obtained the speeial knowledges, superhuman faeulties, and 
analytie insights; 

and they were averse to worldly attainments, temptations, and 
honors. 

They became worthy of respect, honor, and obeisance from the gods, 
including Indra and Upendra. 

Then they performed the miraculous deeds of causing fire and heat, 
making rain and lightning, and then passed into the realm of remainderless 
nirvana. Their relatives performed funeral ceremonies for their bodies and 
constructed two stupas, one for Tisya, the other for Pusya. 

Every day King Rudrayana would listen to the dharma from the venerable 
Mahakatyayana and announce to the women of the palace, “The dharma 
that the noble Mahakatyayana teaches is so sweet. What he propounds^^® 
is sweet like honey!” 

“The appearance of the Buddha has been benefical for my lord,” they 
said [one day]. 

“How is that?” 

“For you can listen to the dharma.” 

“If that’s the case, why don’t you listen as well?” [552] 

“My lord, we are modest. How can we go there to listen to the dharma? 
But if the noble Mahakatyayana would come here and teach the dharma, 
then we could listen as well.” 

King Rudrayana spoke to the venerable Mahakatyayana: “Noble one, 
the women of my palace want to listen to the dharma.”^^^ 

“Your majesty,” he said, “monks are not permitted to enter women’s 
quarters and teach the dharma. Entering women’s quarters has been 
prohibited by the Blessed One.” 

“Noble one, in that case who teaches the dharma to palace women?” 

“Your majesty, it is the nuns.” 

So King Rudrayana sent a letter to King Bimbisara: “Dear friend, the 
women of my palace want to listen to the dharma. Please send a nun.” 


King Bimbisara read out the letter and then approaehed the Blessed 
One. Having approached, he placed his head in veneration at the Blessed 
One’s feet and then sat down at a respectful distance. Sitting down at a 
respectful distance, King Bimbisara said this to the Blessed One: “Blessed 
One, King Rudrayana sent a letter saying, ‘The women of my palace want 
to hear the dharma. Please send a nun.’ How is it best to proceed in this 
case?” 

The Blessed One reflected, “Which nun should train the women of 
King Rudrayana’s palace^^^ as well as the female residents of Roruka?” 
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He saw that it was the nun Saila. 

So the Blessed One addressed the nun Saila: “Saila, turn your attention 
to the women of King Rudrayana’s palace in the city of Roruka as well as 
the female residents of Roruka.” 

“Yes, Bhadanta,” the nun Saila replied, consenting to the Blessed One’s 
request. Then she placed her head in veneration at the Blessed One’s feet 
and departed from the Blessed One’s presence. 

The very next morning, the nun Saila got dressed, took her bowl and 
robe, [and entered] Rajagrha for alms. After wandering through [Rajagrha 
for alms,]^^^ she ate her meal, and after eating, she returned from her 
almsround.^^"^ She then put away the bedding and seat that she had 
used,^^^ collected her bowl and robe, and with five hundred followers set 
off toward the city of Roruka. 

King Bimbisara sent a letter to King Rudrayana: “Dear friend, I have 
sent to you a great disciple who is like the Teacher^^^ accompanied by five 
hundred followers. On her behalf, beautify the road [into the city] for two 
and half leagues and beautify the city as well. Then, together with your 
fourfold army, personally go out and receive her. [553] You should also 
commission five hundred monastic dwellings within the city; give out five 
hundred chairs and seats as well as five hundred cushions, woolen 
blankets,^^^ pillows, and shawls; and distribute five hundred meals. Doing 
so, you will gain [great]^^^ merit.” 

King Rudrayana read out the letter, and with feelings of joy he 
beautified the road [into the city] for two and half leagues and [beautified 
the city as well].^^^ Then he personally went out to receive her, along with 


many [hundreds and]^^^^ thousands of followers, and with great honor 
ushered her into the city of Roruka. He also commissioned five hundred 
monastic dwellings within the city; gave out five hundred chairs, seats, 
cushions, woolen blankets, pillows, and shawls; and distributed five 
hundred meals. 

Every day the nun Saila entered the women’s quarters of King 
Rudrayana’s palace and taught the dharma. 

Now King Rudrayana was an expert veena player and Queen 
Candraprabha an expert dancer. One day King Rudrayana was playing the 
veena, and Queen Candraprabha was dancing, and while she was dancing, 
the king saw a sign indicating her impending death. Looking at her closely, 
up and down, he reflected, “After a week she will die.” The veena slipped 
from his hand and fell to the ground. 

“My lord,” Queen Candraprabha said, “I hope I’m not dancing 

badly.” 

“Queen, you aren’t dancing badly. It’s just that, as you were dancing, I 
saw a sign indicating your impending death. After seven days you will 
die.” 

Queen Candraprabha fell prostrate at the king’s feet and said, “My 
lord, if that is so, since I have already served my lord, if my lord permits, I 
shall go forth as a nun.” 

“Candraprabha,” the king said, “I give you my permission on one 
condition. If you go forth as a nun and, by ridding yourself of all 
defilements, directly experience arhatship, this itself will be an end to 
your suffering. But if you die with some bonds to existence still remaining 
and are reborn among the gods, being a god you should show yourself to 
me.” 

“Yes, my lord,” she said. “As you wish.” 

King Rudrayana handed her over to the nun Saila: “Noble one. Queen 
Candraprabha^ wants to renounce, take ordination, and become a nun 
according to the dharma and monasic discipline that have been so well 
expressed. Please initiate and ordain her.” [554] 

“As you wish,” said the nun Saila. “I will initiate her.” So the nun Saila 
initiated and ordained Queen Candraprabha. Then, after focusing her 


attention/she offered this instruction: “Cultivate a consciousness of 
death.” 

Queen Candraprabha began to cultivate a consciousness of death, and 
on the seventh day, she died and was reborn among the gods of 
Caturmaharajika (Four Groups of the Great Kings). 

It is a law of nature that three thoughts arise in divinely born sons and 
daughters who have recently taken rebirth—“From where did I die and 
pass away? Where have I been reborn? As a result of what deed?” 

The goddess Candraprabha reflected, “From where did I die and pass 
away? From among humans. Where have I been reborn? Among the 
Caturmaharajika gods. As a result of what deed? Following the religious 
life in the Blessed One’s order.” Then it occurred to her, “It wouldn’t be 
right for me to wait until my time here [in heaven] is finished^ before I 
went to see the Blessed One. I really should go to see the Blessed One 
even before my time here is done.” 

That very night the divinely born Candraprabha put on earrings that 
were flawless and dangling^and adorned her body with strings and 
necklaces of pearls. Then she filled her arms^*^®^ with divine blue^*^*^^ and 
white waterlilies, white lotuses, and coral-tree flowers, and 
illuminating the entire bamboo grove in Kalandakanivapa^*^*^^ with a great 
blaze of light, showered the Blessed One with flowers and then sat down in 
front of him to listen to the dharma. 

Then the Blessed One, knowing her inclinations, propensities, makeup, 
and nature, gave her a discourse on the dharma that elucidated the four 
noble truths. When the divinely born Candraprabha heard this, with her 
thunderbolt of knowledge she broke through that mountain, which is the 
false view of individuality that arises with its twenty peaks of incorrect 
views, and directly experienced the reward of the stream-enterer. Having 
seen the truth, three times she uttered this inspired utterance: 

What the Blessed One has done for the likes of me, Bhadanta, 
neither my mother nor my father have done, 
nor any king, 

nor any deities or dear ones. 


nor any kinsmen, relatives, or deceased ancestors, 
nor ascetics or brahmans. 

Oceans of blood and tears have dried up! 

Mountains of bones have been scaled! 

The doors to the lower realms of existence have been closed! 
The doors to heaven and liberation have been opened! 
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have been established among gods and humans! 

And she said. 

Because of your power, 

closed is the truly terrifying path 

to the lower realms of existence, 

bound up as it is with suffering.[555] 

Open is the realm of heaven, 
which is filled with merit. 

I have found the path to nirvana! 

From taking refuge in you, 
today I have obtained 
freedom from sin and a 
pure and fully purified vision. 

I have attained that beloved state 
so beloved to the noble ones 
and crossed to the far shore^®^^ 
of the sea of suffering. 

O you who are honored in this world 
by demons, humans, and gods, 
and freed from birth, 
old age, sickness, and death, 
even in a thousand lives 
seeing you is very rare. 

O Sage, seeing you today 


brings great results! 


Then she bowed down, 
her necklaees of pearls drooping, 
venerated his two feet, 
and was filled with joy. 

Respectfully circumabulating^^^'^ 
the Conqueror of the Enemy, 
she faced the realm of the gods 
and went off to heaven. 

Then the divinely born Candraprabha, like a merchant with fortune 
found, like a farmer with a rich harvest, like a warrior victorious in 
battle, and like a patient released from every illness, by the very same 
power that enabled her to come before the Blessed One, set off for her 
home in heaven. Then it occurred to her, “I promised King Rudrayana 
that I would show myself to him.” 

And so the divinely born Candraprabha approached King Rudrayana. 
At that time King Rudrayana was asleep all by himself on the top floor of 
his palace. Candraprabha created a great blaze of light, snapped her 
fingers, and woke up the king. 

Disoriented, his eyes still stuck in sleep, and not thinking clearly, 
he said, “Who are you?” 

“I am Candraprabha,” she said. 

“Come here,” the king said. “Let’s make love.” 

“My lord,” she said, “I have died and passed away [from this realm] 
and been reborn among the Caturmaharajika gods. If you want to have sex 
with me, then go forth as a monk in the presence of the Blessed One. If, as 
it happens, you rid yourself of all defilements and thereby directly 
experience arhatship in this lifetime, this itself will be an end to your 
suffering. If you die with some bonds to existence still remaining, you will 
be reborn among the Caturmaharajika gods. There you can have sex with 
me.” With that said, she vanished on the spot. 


King Rudrayana spent the whole night thinking about renouncing, 
[556] then early the next morning he got up and addressed his ministers: 
“Look here gentlemen. Where does Queen Candraprabha reside?” 

“My lord,” they said. “She has died.” 

King Rudrayana reflected, “It wouldn’t be appropriate, now that I’ve 
been urged by a deity to renounce, to remain a householder, clinging to my 
home, hoarding wealth and enjoying sensual pleasure.I really should 
consecrate Prince Sikhandin as king, shave off my hair and beard, put on 
ochre robes, and with right belief, go forth from home to homelessness.” 

He sent a messenger to summon his two chief ministers. Him and 
Bhiru. “Gentlemen,” he said, “inasmuch as Prince Sikhandin is my son, he 
is yours as well. You two should keep him from doing wrong and guide 
him toward what is right. I will go forth as a monk according to the 
dharma and monastic discipline that have been so well expressed.” 

The two of them stood there choked up with tears. 

“Son,” he said to Prince Sikhandin, “just as you would listen to my 
words and mind what I say to do, you should listen to the words of the 
chief ministers Him and Bhiru and mind what they say to do. I am going 
forth as a monk according to the dharma and monastic discipline that have 
been so well expressed.” 

Hearing this, he too was choked up with tears. 

Then King Rudrayana had the bells rung in the city of Romka for the 
following proclamation: “Residents of Romka and visitors from other 
countries, please listen! I am going to shave off my hair and beard, put on 
ochre robes, and with right belief, go forth from home to homelessness. If 
I have caused anyone the slightest harm while ruling the kingdom, please 
forgive me.”^*^^^ 

The townspeople and villagers were very devoted to the king, and 
when they heard this, all of the residents of Romka as well as those 
visiting from other countries were choked up with tears. Then King 
Rudrayana installed Prince Sikhandin as king, took leave of his relatives, 
made offerings and performed meritorious deeds for ascetics and 
brahmans, for the destitute and for beggars, and with only a single man as 
an attendant, [set off]^®^^ toward Rajagrha. 


Sikhandin, who was now king, along with the palace women, 
ministers, townspeople, and villagers, as well as those visiting from other 
countries, gathered close behind Rudrayana. Followed by these many 
hundreds and thousands of beings, Rudrayana walked out of the city of 
Roruka and stood for a moment in a park that was adorned with various 
thickets of trees, [557] filled with various flowers and ponds, and that 
resounded with the calls of geese, herons, peacocks, parrots, mynahs, 
cuckoos, and peacock pheasants. Then he looked at the city of Roruka and 
addressed King Sikhandin: “Son, I have ruled according to dharma. That is 
why these hundreds and thousands of beings have followed behind me. 
You too should rule according to dharma.” 

Having comforted that crowd of people, he said, “Friends, this is who I 
have appointed as your king. Turn back and live happily!” And with that 
said, he set off. 

King Sikhandin, accompanied by the palace women, princes, ministers, 
townspeople, and villagers, gazed for a few moments with tear-filled eyes 
and then turned back and returned to the city of Roruka. 

In due course King Rudrayana arrived in the city of Rajagrha. Standing in 
the park [outside of town,] he addressed his servant: “Go, my friend. Go 
and inform King Bimbisara that one named Rudrayana is staying in the 
park.” 

His servant went and informed King Bimbisara, “My lord. King 
Rudrayana is staying in the park.” 

When the king heard this, he immediately got up and addressed his 
men: 1*^24 “Gentlemen, a king with a great army has arrived here 
unannounced. Why didn’t any of you know this?” 

“My lord,” they said,^*^^^ “where is this army of his? He has come by 
himself.” 

King Bimbisara reflected, “It wouldn’t be right for me to simply usher 
in a duly consecrated ksatriya king. I should usher him in with great 
honor.” With this in mind, he beautified the road and the city and went out 
to meet him with his fourfold army. King Bimbisara embraced him, had 
him seated on the back of an elephant, and led him into the great city of 


Rajagrha. There he was bathed in water infused with various seents, 
adorned with elothes, seents, garlands, and creams worthy of a king, and 
then fed. 

When Rudrayana had recovered from the fatigue of his travels. King 
Bimbisara said, “Dear friend, you have abandoned a vast kingdom, with its 
palace women, princes and ministers, townspeople and villagers. What’s 
your purpose in coming here? I hope it’s not that a neighboring king has 
overthrown your kingdom. Have you been attacked by a prince or by 
someone under the influence of an evil minister who rejoices at the 
thought of kingship?” 

“Dear friend,”he said, “I want to renounce, take ordination, and 
become a monk according to the dharma and monastic discipline that have 
been so well expressed.” 

Hearing this. King Bimbisara was overjoyed. [558] He puffed up his 
chest,extended his right arm, and uttered this inspired utterance: 

Oh Buddha! 

Oh dharma! 

Oh community! 

Oh the clearly expressed dharma! 

Even today there are men such as you who abandon vast kingdoms, 
vast numbers of palace women, vast numbers of kinsmen and 
relatives, and vast treasuries and granaries, and wish^®^^ to 
renounce, take ordination, and become monks according to the 
dharma and monastic discipline that have been so well 
expressed. 

With that said, he brought King Rudrayana before the Blessed One. 

At that time the Blessed One was seated in front of an assembly of 
many hundreds of monks, and he was teaching the dharma. The 
Blessed One saw the king of Magadha, Srenya Bimbisara, from a distance, 
and upon seeing him, he addressed the monks: “That, monks, is King 
Bimbisara, and he is coming with a gift! For a tathagata, there is no gift 
that compares with the gift of a new disciple.” With that said, he fell 
silent. 


King Bimbisara placed his head in veneration at the Blessed One’s feet 
and then sat down at a respeetful distanee. Sitting down at a respeetful 
distance, King Bimbisara said this to the Blessed One: “Bhadanta, this is 
King Rudrayana. He wants to renounce, take ordination, and become a 
monk according to the dharma and monastic discipline that have been so 
well expressed. May the Blessed One, out of eompassion for him, initiate 
and ordain him.” 

Then the Blessed One addressed him, uttering the “Come, O monk” 
formula for ordination: “Come, O monk! Follow the religious life!” As 
soon as the Blessed One finished speaking, there Rudrayana stood—head 
shaved, garbed in monastic robes, bowl and water pot in hand,^®^® and 
with the disciplined deportment of a monk who had been ordained for one 
hundred years. 

“Come,” the Tathagata said to him. 

With head shaved and a body wrapped in robes, 
he instantly attained tranquility of the senses, 
and so he remained by the will of the Buddha. 

The next morning the venerable Rudrayana got dressed, took his bowl 
and robe, and entered Rajagrha for alms. A large crowd of people saw him, 
and word spread throughout the city—“King Rudrayana has been initiated 
by the Blessed One, and he has entered Rajagrha begging for alms!” 

Hearing this, many hundreds and thousands of beings gathered around 
him. Even young women cloistered in their homes stood by various 
windows, vents shaped like bulls’ eyes, and railings and began to peer out. 
The ministers informed King Bimbisara, “My lord. King Rudrayana has 
entered Rajagrha for alms, [559] and many hundreds and thousands of 
people have surrounded him.” 

Hearing this. King Bimbisara approached the monk Rudrayana and, 
having approaehed, said this to him: 

You enjoyed thousands of villages 
and Roruka as well, O lord of men. 

Now desiring alms that are cast off— 


aren’t you tormented? 

You enjoyed eating from large bowls 
of either gold or silver. 

Now eating from a clay bowl— 
aren’t you tormented? 

You enjoyed excellent rice 
and meat with sauce. 

Now eating dried-up rice gruel— 
aren’t you tormented? 

You abandoned silk, cotton, and linen 
from Kotumbara and Varanasi. 

Now wearing old rags— 
aren’t you tormented? 

You slept in a penthouse 
with doors closed and bolted. 

Now sitting at the roots of trees— 
aren’t you tormented? 

You rested on a bed 
that was soft like cotton. 

Now sleeping on a bed of grass— 
aren’t you tormented? 

You had a worthy and cherished wife 
who was obedient and spoke sweetly. 

And you left her crying— 
aren’t you tormented? 

The backs of elephants were your vehicles, 
as were horses and chariots. 

Now you roam about on the ground on foot— 


aren’t you tormented? 


You abandoned a treasury and storerooms 
as well as great riches. 

Now you possess nothing— 
aren’t you tormented? 

Rudrayana said, 

Poverty subdues a man, 
even if he is indomitable, 
for he must beg for his food. 

Even the ox is tamed by the yoke.^®^^ 

King Bimbisara said. 

Are you upset. King? 

Why speak as if you’re destitute? 

I’ll give you half of my kingdom. 

Enjoy your fill of pleasure! 

Are you upset. King? 

Why speak as if you’re destitute? 

I will offer you the finest pleasures, 
whatever it is that your heart desires. [560] 

Rudrayana said. 

King, destitute is one in this world 

not in contact with the Buddha’s dharmic form.^*^^^ 

My lord, for one without aspirations on the triple path^*^^^ 
the permanant state of nirvana is surely secured. 

But a king^^^^ attached to what is unjust 
on account of his aversion to dharma 


is destitute, O King. Let this be known. 

He will wander from darkness to darkness. 

Listen to me, your majesty. 

I will teach you the nature of dharma. 

After hearing the dharma, if you understand it, 
you will be pleased. 

The body is without virtue 
yet has one very great virtue. 

Just as you fashion it, 
so it will take shape. 

One hundred years are said 
to be the life span of a man.^*^^^ 

What fun and pleasure is there 
in children, wives, and money? 

The work of a wife is said 
to instill enmity in the son.^*^^^ 

Thieves long for wealth. 

King, I am free from bondage. 

Medicines offer no protection, 
nor do wealth or relatives. 

Scientific learning, strength, and heroism 
offer no protection from death. 

Even powerful gods in this world, 

living long lives in high places, 

when their lives are finished will pass away— 

who here^*^^^ is freed from bodily destruction? 

Even the powerful rulers of kingdoms. 


the Vrsnis and Andhakas, the Kurus and Pandavas/®^^ 
wealthy and burning with fame/^^^ 
are not able to avoid death. 

Not by restraint nor ascetieism, O King, 

not by an act of heroism and valor 

nor massive wealth or vast riches 

is one ever able to be released from death. [561] 

Not in the sky or in mid-ocean 
or by entering a mountain cave 
is there a place on earth to be found^*^^^ 
where one is not overpowered by death. 

Not in the sky or in mid-ocean 
or by entering a mountain cave 
is there a place on earth to be found 
where one is not overpowered by karma. 

What pleasure is there in seeing 
bones pigeon-gray in color 
cast off and discarded 
in the ten directions? 

What pleasure is there in seeing 
skulls the color of conch shells 
discarded^like gourds 
in the autumn [wind]?^*^^^ 

You shield it in the heat 
and cover it in the cold. 

But still, King, death will destroy 
the self that is dear to you. 


Under the influence of death/ 

one eats, dresses, and makes offerings. 

All this is known as what is his; 
the rest inevitably goes away.^^^^ 

A person accumulates true wealth, 
which cannot be shared with others 
and cannot be stolen by thieves, 
through gifts and other good deeds. 

Sickness, old age, and death will soon drag you off, 
as a tiger would a deer he has slain. 

Your friends can’t cure the disease, 

nor can all your kinsmen gathered together. 

Left over from his earnings are 
goods, grain, silver, and gold.^^^^ 

And contriving to claim this inheritance 
are his sons, wives, and dependents. 

If one’s father dies with debt 

his beloved sons won’t [light] his funeral pyre.^*^^^ 

They won’t cry at his death with faces teary 

nor say, “This is my father! What am I to do?”^®^^ [562] 

But if they think him rich,^*^^^ with disheveled hair 
and faces teary, they do cry, “It’s my father!” 

They bring the flame before him and say, 

“Oh! Would that he had lived forever! 

Bearing his corpse wrapped in a shroud, 
they take the flame and light his pyre.^*^^^ 

While his relatives weep, he burns 
with just a single cloth. 


leaving behind worldly pleasure. 

When he is born, he is born alone, 
and when he dies, he dies alone. 

Alone one suffers in this world, 
for no being has a companion 
while cycling through sarnsara. 

Seeing all this, good people 
go forth and are no longer confined. 

Those who forsake all contact with others 
will never again bed down in a womb. 

With each answer. King Bimbisara was refuted by the eloquent monk 
Rudrayana. King Bimbisara, at a loss for words, left silently. 

Now for a while King Sikhandin managed to rule his kingdom justly, but 
then he began to rule unjustly. 

“My lord,” Hiru and Bhiru said, “rule the kingdom justly, not unjustly. 
Why is that? My lord, people are like trees that produce flowers and fruit. 
In the same way, my lord, that flower-bearing and fruit-bearing trees are 
carefully protected at the appropriate times so that when the time is right 
they always produce flowers and fruit, people who are protected will, 
when the time is right, always offer taxes and tributes.” 

The king was persuaded by his chief ministers, but after ruling the 
kingdom justly for a while, he once again began to rule unjustly. His chief 
ministers spoke to him three times about this, but the king’s craving was 
spreading. Even though he was admonished, he kept backsliding. 
Infuriated, the king addressed his ministers: “Gentlemen, what sort of 
punishment is appropriate for someone who, three times, rejects the 
command of a ksatriya king who has been duly consecrated?” 

Some evil ministers among them said, “My lord, what more is there to 
know? His punishment is death.” And they uttered these verses: [563] 


In the case of an evil minister. 


a loose tooth, or a [foul]^^^^ meal, 
the only pleasure to be found 
is in its removal. 

He who won’t put to death a minister, 

even though intelligent, wise, a skilled diseiplinarian, 

and in charge of the treasury and army, 

will himself be killed. 

“Gentlemen,” King Sikhandin said, “these two ministers were 
appointed by my father. I won’t have them killed. But they should stay out 
of my sight.” So the two of them were denied access to the king. Two other 
ministers, both of whom were evil, were appointed in their place. 

“My lord,” the two evil ministers said, “unless they are broken, 
shredded, heated, and crushed, sesame seeds don’t yield sesame oil.^®^^ 
Lord of men, like this are your subjects.” 

“What^*^^*^ is done by these two ministers is final and not to be 
questioned,” the king said. The two ministers then began to oppress the 
people. 

Meanwhile a certain merchant who had brought his goods from the city of 
Roruka arrived in Rajagrha. The venerable Rudrayana saw him and said, 

I hope Sikhandin is in Roruka, 
fit and healthy with his retinue, 
that he rules his kingdom justly 
and no enemy gives him trouble. 

And the merchant said. 

It is true—Sikhandin is in Roruku, 
fit and healthy with his retinue, 
and no enemy gives him trouble. 

But he always rules unjustly. 


The venerable Rudrayana began to question him. “Who is the ehief 
minister? Under whose influenee does Sikhandin oppress his 
subjects?”^^^^ 

“My lord,” he said, “the ministers Hiru and Bhiru have been denied 
access to the king. Two other ministers, both of whom are evil, have been 
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appointed in their place. It is under their influence that Sikhandin 
oppresses the people.” 

“Go, my friend,” Rudrayana said, “console the residents of Roruka. I 
will go there on an alms tour.^*^^^ [564] I will keep Sikhandin from doing 
wrong and guide him toward what is right.” 

The merchant then disposed of his goods, took up new goods in turn, 
and set out. In due course, he arrived in Roruka, and he secretly informed 
his relatives, “Friends, I brought my goods to Rajagrha, and there I saw the 
old king. He said, ‘I will go to Roruka for an alms tour. I will keep 
Sikhandin from doing wrong and guide him toward what is right so that he 
won’t oppress the people.’” 

His relatives informed others, who in turn also informed others. In this 
way, from ear to ear, word also reached the ears of the two evil ministers. 
They reflected, “If the old king comes, he’ll certainly reestablish Hiru and 
Bhiru as the chief ministers and make trouble for us. A plan needs to be 
devised so that the old king is killed while he is on his way here.” So the 
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two ministers informed King Sikhandin, “My lord, it is heard that the old 
king is coming.” 

“But he has gone forth as a monk,” the king said. “What’s his purpose 
in coming here?” 

“My lord,” they said, “how will one who has ruled even a single day 
ever be happy without a kingdom? He wants to rule this kingdom again!” 

“If he becomes king,” Sikhandin said, “then I’ll be a prince as I was 
before. What’s the objection?” 

“My lord,” they said, “this wouldn’t be proper. How can someone who 
is now greeted respectfully by princes, ministers, townspeople, and 
villagers with thousands of folded hands, and who has ruled a kingdom, 
once again live the life of a prince? Better to leave the country than to live 
a prince’s life. A man who once traveled on the back of an elephant may 


now travel by horseback, and one who traveled by horseback may now 
travel by palanquin, and one who traveled by palanquin may now travel on 
foot. In this way, one who once ruled a kingdom may now resume the life 
of a prince.” 

Having fallen prey to their deception, he said, “What’s right then? How 
should I proceed?” 

“My lord,” they said, “he should be killed. If he isn’t killed, he’ll 
inevitably fall under the influence of evil ministers and kill my lord.” 

Thus addressed, he stood silent for a moment, his face full of sadness 
and pity, his heart overcome with tears, and he spoke with drawn-out 
words full of compassion and torment: [565] “Gentlemen, how can I kill 
my father?” 

And the two ministers said, “Hasn’t my lord heard? 

Whether he be your father or brother, 
or a son come forth from your body, 
you should act against those who oppose you 
and work to expand your lands. 

And it is said. 

One may have a thousand sons 
who have boarded a single boat, 
but if one among them is an enemy, 
for his sake they should all be drowned. 

And elsewhere it has been said. 

One should sacrifice one person for the sake of the family, 

one family for the sake of the village, 

one village for the sake of the province, 

but for one’s own sake, one should sacrifice the earth. 

“My lord, nothing should torment you.^*^^^ He deserves death and 
should be killed. If my lord delays now, thoseprinces, ministers. 


townspeople, and villagers that are devoted to my lord will surely get 
upset and make trouble.” 

There is no evil act that a person who indulges the passions won’t 
commit. 

“Do as you must.” 

Pleased, satisfied, and delighted, the two evil ministers tried to incite 
some assassins: “Friends, go and kill the old king! We’ll share the spoils 
with you.” 

The townspeople and villagers were very devoted to the old king, and 
no one could bring himself to kill him. Though the two ministers enticed 
them with silver, gold,^^^^ gifts of villages, and so on, they still wouldn’t 
do it. Incensed, the two ministers commanded the guards to the prison: 
“Men, go and lock up those people in prison, along with their children and 
wives and their friends, relations, and relatives.” 

When the people heard this they were afraid, so they consented and 
said, “My lord, don’t be angry. We are your obedient servants. We’ll go.” 
So they set out with sharp daggers concealed under their arms. 

After the three months of the rainy season, the venerable Rudrayana, with 
his robes fixed and readied, took his bowl and robe and approached the 
Blessed One. Having approached, he placed his head in veneration at the 
Blessed One’s feet and then said this to him: “Bhadanta, I want to travel to 
the city of Roruka.” 

“Go Rudrayana,” the Blessed One said. “And keep in mind the fact that 
your karma is of your own making.” 

The venerable Rudrayana then placed his head in veneration at the 
Blessed One’s feet and left the Blessed One’s presence. [566] 

The very next morning the venerable Rudrayana got dressed, took his 
bowl and robe, and entered Rajagrha for alms. After wandering through 
Rajagrha for alms, he ate his meal, and after eating, he returned from his 
almsround. He then put away the bedding and seat that he had used, 
collected his bowl and robe, and then was impelled by the force of his 
karma: 


Karma drags one far away, 
and it drags one from afar. 

It drags a creature to that place 
where his karma will mature. 

And so the venerable Rudrayana set out for Roruka. While traveling 
along, as he gradually made his way there, he entered a market town for 
alms. After wandering about for alms, he left town and then encountered 
those assassins. The assassins saw him, and he recognized them. The 
venerable Rudrayana then spent a day and a night with those men in the 
same park. 

And then he asked them, 

I hope Sikhandin is in Roruku, 
fit and healthy with his retinue, 
that he rules his kingdom justly 
and no enemy gives him trouble. 

“My lord,” they said, 
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It is true—Sikhandin is in Roruku, 
fit and healthy with his retinue, 
and no enemy gives him trouble. 

But he always rules unjustly. 

Best of men, you did what was befitting to you, 
marking the defeat of [karma by] a noble one.^*^^^ 

But what is befitting to him, 
soon you will know, gentle one.^®^® 

“Gentlemen,” the venerable Rudrayana said, “isn’t Sikhandin pleased 
that I’m going there?” 

“My lord,” they said, “he isn’t pleased.” 

“Gentlemen,” he said, “if that’s the case, I won’t go. I’ll turn back.” 
Then they uttered this verse: 


Where will you go, hero among men? 

Your son is not pleased that you’re alive. 

Unfortunate are we, employed by the king, 
who have come here to kill you. 

The venerable Rudrayana said, “Gentlemen, are you men my 
assassins?” 

“Yes, my lord. We are assassins.” 

He reflected, “The Blessed One said, ‘Rudrayana, keep in mind the fact 
that your karma is of your own making.’ [567] This is what he meant by 
that. Existence is so altogether fleeting.” With this understanding, he said 
to them, “Gentlemen, I have yet to achieve the goal for which I went forth 
as a monk. Wait a moment while I fulfill that duty that is encumbent upon 

me.”i 08 i 

They conversed among themselves and then said, “My lord, do as you 
must.” 

Then the venerable Rudrayana sat at the base of a tree, crossing his 
legs so that he was curled up like the winding coil of a sleeping snake 
king, and remained in this peaceful posture. 

The Blessed One has said that there are five benefits in having great 
learning. Such a person is 

well versed in the aggregrates, 

well versed in the elements, 

well versed in the sense bases, 

well versed in interdependent arising, 

and not dependent on another for instruction or admonition. 

Having gathered his strength, the venerable Rudrayana came to 
understand that ever-turning five-spoked wheel of sarnsara; he dealt a final 
blow to rebirth in all realms of sarnsara, since they are subject to decay 
and decline, scattering and destruction; and by ridding himself of all 
defilements, he directly experienced arhatship. Becoming an arhat. 


he was free from attachment in the three realms; 


he regarded clods of earth and gold as equal in value; 
he possessed equanimity toward the sky and the palm of his hand; 
he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell [of his ignorance] was broken by knowledge; 
he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and honors. 
He became worthy of respect, honor, and obeisance from the gods, 
including Indra and Upendra. 

Having obtained arhatship, the venerable Rudrayana experienced 
liberation, pleasure, and joy, at which time he uttered this verse: 

Though free from yokes and bonds, 
torments and obstacles, 
even now the monk Rudrayana 
is not free from the dharma of kings. 

With that said, he said to the assassins, “My friends, that which I 
should achieve I have achieved. Now it is your turn to fulfill the purpose 
for which you have come here.” 

“My lord,” they said, “what should we say if King Sikhandin asks us, 
‘What did the old king pronounce at the time of his death?’” 

“My friends, it should be said: 

You have earned much demerit 
from killing your father for a kingdom. 

I will attain final nirvana. 

You will go to the Avici hell. 

“And this too should be said: ‘You have committed two deadly sins at 
once—you have killed your father as well as an arhat monk who had 
destroyed the corruptions. You will pass a long time in the great hell 
known as Avici (Ceaseless Torture). Confess your sin as sin!^*^^^ Maybe 


then this karma will diminish, give out, and be completely exhausted.’” 
[568] 

Then the venerable Rudrayana reflected, “I should make use of my 
magical powers and leave so that this living being^^^"^ [who plans to kill 
me] won’t end up in hell.” But when he began to make use of his magical 
powers to escape, karma ruined his plan.^*^^^ Not even an inkling of 
magical powers appeared to him, let alone magical powers themselves. 
Then one of those men, who was cruel at heart and who had abandoned any 
concern for the next world, withdrew a dagger from under his arm, cut off 
the venerable Rudrayana’s head, and tossed it to the ground. 

Then the Blessed One displayed his smile. 

The Buddha’s Smile and a Rain of Dirt 

Now it is a law of nature that whenever lord buddhas manifest their 
smiles, rays of blue, yellow, red, and white light emerge from their 
mouths, some going downward and some going upward. Those that go 
downward enter the various hells—SanjTva (Reviving), Kalasutra 
(Black Thread), Sarnghata (Crushing), Raurava (Shrieking), Maharaurava 
(Loud Shrieking), Tapana (Heat), Pratapana (Extreme Heat), Avici 
(Ceaseless Torture), Arbuda (Blistering), Nirarbuda (Blisters Bursting), 
Atata (Chattering Teeth), Hahava (Ugh!), Huhuva (Brrrl), Utpala (Blue 
Waterlily), Padma (Lotus), and Mahapadma (Great Lotus). Becoming cold, 
they descend into the hot hells, and becoming hot, they descend into the 
cold hells. In this way, those rays of light alleviate the particular torments 
of those beings who dwell in these various hells. And so they think, 
“Friends, have we died and passed away from this place? Have we been 
reborn somewhere else?” 

Then, in order to engender their faith, the Blessed One manifests a 
magical image of himself. Seeing this magical image, they think, 
“Friends, we haven’t died and passed away from this place, nor have we 
been born someplace else. Instead, it’s this person who we’ve never seen 
before; it’s by his power that our particular torments are alleviated.” 
Cultivating faith in their hearts toward this magical image, they then cast 


off that karma still to be suffered in these hells and take rebirth among 
gods and humans, where they beeome vessels for the [four noble] truths. 

Those rays of light that go upward enter the various divine realms 
—Caturmaharajika (Four Groups of the Great Kings), Trayatrirnsa (Thirty- 
Three), Yama (Free from Confliet), Tusita (Content), Nirmanarati 
(Delighting in Creation), Paranirmitavasavartin (Masters of Others’ 
Creations), Brahmakayika (Brahma’s Assembly), Brahmapurohita 
(Brahma’s Priests), Brahmaparsadya (Brahma’s Retinue), 
Mahabrahmana (Great Brahma), ParTttabha (Limited Splendor), 
Apramanabha (Immeasurable Splendor), Abhasvara (Radiant), 
ParTttasubha (Limited Beauty), Apramanasubha (Immeasurable Beauty), 
Subhakrtsna (Complete Beauty), Anabhraka (Unclouded), Punyaprasava 
(Merit Born), Brhatphala (Great Result), Abrha (Not Great), Atapa 
(Serene), Sudrsa (Clear Sighted), Sudarsa (Good-Looking), and finally 
Akanistha (Supreme). There they proclaim the truth of impermanence, 
suffering, emptiness, and no-self. And they utter these two verses: [569] 

Strive! Go forth! 

Apply yourselves to the teachings of the Buddha! 

Destroy the army of death 

as an elephant would a house of reeds. 

Whoever diligently follows 
this dharma and monastic discipline 
will abandon the endless cycle of rebirth 
and put an end to suffering. 

Then those rays of light, having circulated through the billionfold 
world-system, come together directly behind the Blessed One. 

If the Blessed One wants to reveal the past, they vanish into the 
Blessed One from behind. 

If he wants to predict the future, they vanish into him from the 
front. 


If he wants to predict a rebirth in hell, they vanish into the sole of a 
foot. 

If he wants to predict a rebirth as an animal, they vanish into a heel. 
If he wants to predict a rebirth as a hungry ghost, they vanish into a 
big toe. 

If he wants to predict a rebirth as a human, they vanish into his 
knees. 

If he wants to predict a reign of an armed wheel-turning king, they 
vanish into his left palm. 

If he wants to predict a reign of a wheel-turning king, they vanish 
into his right palm. 

If he wants to predict a rebirth as a god, they enter his navel. 

If he wants to predict an awakening as a disciple, they vanish into 
his mouth. 

If he wants to predict an awakening as a solitary buddha, they vanish 
into the circle of hair between his eyebrows. 

If he wants to predict unsurpassed perfect awakening, they vanish 
into his us ms a. 

In this case, those rays of light circumambulated the Blessed One three 
times and then vanished into the sole of one of the Blessed One’s feet. 

The venerable Ananda then respectfully cupped his hands together and 
addressed the Blessed One: 

A bundle of diverse light rays, 
variegated with a thousand colors, 
comes forth from your mouth. 

They illuminate every direction, 
as though the sun were rising. 

And then he uttered these verses: 

Without pride, free from grief and passion, 
buddhas are the cause of greatness in the world. 

Not without reason do victors, defeaters of the enemy. 



display a smile, white like the conch or lotus root. 

O you who are resolute, an ascetic, and an excellent victor, 
you know at once with your mind the desires of your listeners. 
Destroy their doubts that have arisen, O best of sages, 
with words excellent, enduring, and virtuous. 

Masters, awakened ones, 

those with the patience of an ocean or great mountain, 
do not display a smile without reason. 

Masses of people yearn to hear why it is 
that resolute ones display a smile. 

“It is so, Ananda,” the Blessed One said. “It is so. [570] Perfectly 
awakened tathagatha arhats do not manifest a smile, Ananda, without 
proper cause and reason. However, Ananda, 

Though free from yokes and bonds, 
torments and obstacles, 
still the monk Rudrayana 
has been deprived of life. 

“Ananda, Rudrayana has obtained arhatship and been deprived of life.” 

Hearing this, the venerable Ananda stood there, choked up with 
tears. 

Meanwhile those assassins took the venerable Rudrayana’s bowl, robe, 
and staff and went to Roruka where they informed the two evil ministers, 
“The old king has been killed.” Hearing this, they were pleased and 
delighted and approached King Sikhandin. 

“My lord,” they said, “Congratulations! Now my lord’s kingdom is 
without enemies!” 

“How is that?” 

“The enemy of my lord has been killed.” 

“What enemy?” 


“The old king, my lord.” 

“How do you know that he was killed?” 

Those assassins were then brought before him. 

“My lord, these assassins are the ones who killed him.” 

“Gentlemen,” King Sikhandin asked them, “how big was the old king’s 
army?” 

“My lord, where was this army of his? Here is his bowl, robe, and 
staff.” 

King Sikhandin fainted and fell to the ground. Splashed with water, the 
king regained his senses and said, “Gentlemen, what did the old king 
pronounce at the time of his death?” 

“My lord, as the old king breathed his last,^^^^ he said. 

You have earned much demerit 
from killing your father for a kingdom. 

I will attain final nirvana. 

You will go to the Avici hell. 

“And this too should be said: ‘You have committed two deadly sins at 
once—you have killed your father as well as an arhat monk who had 
destroyed the corruptions. You will pass a long time in the great hell 
known as AvTci. Confess your sin as sin! Maybe then this karma will 
diminish, give out, and be completely exhausted.’” 

Struck by the arrow of grief, the king began to wilt like a reed 
plucked while still green [and immature].He summoned Him and 
Bhiru, his former chief ministers, and said, “Gentlemen, why didn’t you 
stop me from commiting such a terrible deed?” 

They said, “We were kept out of my lord’s sight. How could we stop 
you?” [571] 

The king then put the two evil ministers out of his sight, and Him and 
Bhiru were reestablished as chief ministers. 

Now the two evil ministers secretly made two holes, one in the stupa for 
Tisya and the other in the stupa for Pusya, and placed a kitten in each. 


Every day they trained the two kittens by giving them bits of meat: “Hey 
Tisya! Hey Pusya! By this truth, this vow of truth, having deceived the 
people with your magical power and ruined^ offerings made in good 
faith, you were reborn in this lesser and lower existence as cats. By this 
truth, this vow of truth, accept these bits of meat,^^^^ circumambulate 
your stupa, and enter your hole.” 

When the two kittens had become well trained, those two evil 
ministers said to the [now principal] queen of [the deceased] King 
Rudrayana,^^^^ “Your highness, your son has become lean and weak, 
wearied and emaciated. How can you ignore this?” 

“What should I do?” she said. “It was you two who made him commit 
such a terrible deed.” 

“Your highness,” they said, “when the bucket has fallen, do you want 
to toss in the rope as well?” 

“Very well,” she said. “Now with regard to killing his father, I can 
clear his mind about that.^^*^*^ But who can clear his mind about killing an 
arhat?” 

“Your highness,” they said, “we can clear his mind about killing an 
arhat.” 

“If that’s the case,” she said, “it would be excellent.” 

The queen went to the king and said, “Son, why are you so pale, lean, 
and weak, wearied and emaciated?” 

“Mother,” he said, “so you’re asking me as well—‘Why are you so 
pale, lean, and weak, wearied and emaciated?’ Why shouldn’t I be pale, 
lean, and weak, wearied and emaciated? Under the influence of evil 
ministers, I committed two deadly sins at once—I killed my father as well 
as an arhat monk who had destroyed the corruptions. I will pass a long 
time in the great hell known as AvTci.” 

“Son,” she said, “guarantee my safety and I will tell you the truth.” 

“Your safety is guaranteed,” he said. 

“My son,” she said, “in truth,^^*^^ the king wasn’t your father. When I 
was fertile, I made love with another man. Then you were born.” 
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King Sikhandin reflected, “I haven’t killed my father!” With this in 
mind, he said, “Mother, if that’s the case, then I didn’t kill my father. But 
there was still the killing of an arhat. How does one get out of that?” [572] 

“Son,” she said, “you should consult those who are masters of 
knowledge. They’ll bring you closure.”^With that said, she departed. 

The queen summoned the two evil ministers and said, “I have cleared 
his mind about killing his father. Now you two should clear his mind about 
killing an arhat.” 

Meanwhile King Sikhandin ordered his ministers, “Assemble all the 
ministers and those who are masters of knowledge.” 

So they assembled all the ministers and those who were masters of 
knowledge. The two evil ministers assembled together with them. All 
those people who were in the king’s service began to speak 
congenially. 

“My lord,” some of them there said, “who saw him attaining 
arhatship?” 

“My lord,” others said, “arhats are like omniscient beings and can fly 
through the air!” 

Then the evil ministers said, “My lord, why do you grieve about this?” 

“You ask why I grieve about this?” the king said. “You were the ones 
who made me kill an arhat!” 

“My lord, there are no arhats, so how can there be the killing of 
arhats?” 

“I saw the arhats Tisya and Pusya before my eyes!” the king said. 
“They performed miraculous deeds of causing fire and heat, making rain 
and lightning, and have now passed into the realm of remainderless 
nirvana. And yet you two say, ‘There are no arhats, so how can there be the 
killing of arhats?”’ 

The evil ministers said, “We will prove to my lord that they deceived 
the people with their magic, ruined offerings made to them in good faith, 
and were reborn in a lesser and lower existence as cats. Even to this day 
they each live in their own stupa.” 


“Gentlemen,” the king addressed the ministers, “if that’s the case, then 
come. Let’s go and see whether this is true.” 

Word spread throughout the city of Roruka. All the people living in the 
countryside also came out to see [whether it was true].^^*^"^ Then the two 
evil ministers said, “Hey Tisya! Hey Pusya! By this truth, this vow of 
truth, having deceived the people with your magical power and ruined 
offerings made in good faith, you were reborn in this lesser and lower 
existence as cats and now each of you lives in your own stupa. By this 
truth, this vow of truth, each of you take these bits of meat, circumabulate 
your stupa, and enter your hole.” 

Thus addressed, those two cats came out of their stupas, and many 
hundreds and thousands of beings saw them. [573] Then the two cats took 
those bits of meat, circumambulated their respective stupas, and entered 
their respective holes. 

“Did my lord see that?” the two evil ministers asked. 

“I saw it,” the king said. 

“My lord, there are no arhats in this world. It’s only people’s empty 
talk.” 

The king’s view that there were arhats in the world immediately 
disappeared. Those who were nonbelievers developed a false view. Those 
who stood between nonbelief and belief had doubt. And those who were 
believers were stunned,^^^^ dejected, and suspicious.^ 
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King Sikhandin reflected, “If there are no arhats in the world, why 
should I give alms to the noble Mahakatyayana^^®^ and the five hundred 
members of his retinue, and to the nun Saila and the five hundred 
members of her retinue?” So he stopped giving alms to the monks and 
nuns, and the monks and nuns left Roruka. But the venerable 
Mahakatyayana and the nun Saila stayed there in accordance with the rules 
of the monastic discipline. 

After some time. King Sikhandin left the city of Roruka just as the 
venerable Mahakatyayana was entering it for alms. The venerable 
Mahakatyayana saw the king and then stepped off to one side and waited. 
“May he not refute his faith!” he thought. 


King Sikhandin saw him standing off to one side, and upon seeing him, 
he said, “Gentlemen, why does the noble Mahakatyayana, having seen me, 
step off to one side and wait?” 

Following behind the king were the ehief ministers Him and Bhiru. 
“My lord,” they said, “the noble Mahakatyayana must be thinking that the 
lord proeeeds after performing auspicious rituals and benedictions for a 
safe journey; that he shouldn’t experience a loss of faith; and that since the 
work of dyeing [robes] is difficult,the lord shouldn’t splatter^his 
robes with dirt.”^^^^ 

The king stood silently. 

The venerable Mahakatyayana then continued wandering for alms in 
the city of Romka. Just as he was leaving. King Sikhandin was entering. 
Just as before, the venerable Mahakatyayana stepped off to one side. 

“Gentlemen,” King Sikhandin said, “when the noble Mahakatyayana 
saw me before, he stepped off to one side and waited, and now [he does the 
same]. What is the reason for this?” 

Following behind the king were the two evil ministers. “My lord,” they 
said, “Mahakatyayana said, [574] ‘Let me not go forth [soiled] with the 
dirt of this father-killer! 

Being indiscriminate, the king became furious when he heard this. 
“Gentlemen,” he said, “whoever holds me dear should throw a handful of 
dirt on that shaven-headed ascetic!” 

All of the people there threw a handful of dirt. Since the king had a 
great army, and each and every person threw a single handful of dirt on the 
venerable Mahakatyayana, a huge pile of dirt was amassed on top of 
him. 13 Yhe venerable Mahakatyayana, however, had magically created a 
hut of leaves for himself where he remained. The cowherds and shepherds 
saw that the venerable Mahakatyayana was buried and, being alert,^^^^^ 
gathered around him. The chief ministers Him and Bhiru, who had been 
lagging behind the king, then arrived there. 

“Gentlemen,” they asked, “what is this?” 

“This evil king who killed his father,” they said, “has buried the noble 
Mahakatyayana, who does no wrong and causes no harm,^^^^ under a pile 
of dirt.” 


With lumps in their throats and faces streaked with tears, the two of 
them, along with the cowherders and shepherds, began to remove the dirt. 
Then the venerable Mahakatyayana emerged. Hiru and Bhiru fell prostrate 
at his feet and asked, “Noble sir, what is this?” 

“What else could have happened?”^he said. 

“Noble one,” the two of them said, “Sikhandin has perpetrated this 
deed upon Mahakatyayana^ with the help of the people. What will come 
ofthis?”“i8 

“Seven days from now the city of Roruka will be buried under a pile of 
dirt.” 

“Noble one, what will be the sequence of events?” 

“Venerable ones, on the first day a great wind will come that will clear 
the city of Roruka of stones, pebbles, and gravel. On the second day, a rain 
of flowers will fall. On the third, a rain of fine clothes. On the fourth, a 
rain of silver. On the fifth, a rain of gold. Then all those who live in the 
vicinity of Roruka who performed this collective deed will enter the city. 
After they enter, on the sixth day, a rain of diamonds will fall. And on the 
seventh day, there will be a rain of dirt.” 

“Noble one,” the two chief ministers said, “are we to share in this 
karma?” 

“My friends, you two won’t share in this karma.” 

“Noble one, if that’s the case, how can we get out of the city?” 

“You should dig an underground channel from your home to the river 
and keep a boat stored near your house,” he said. [575] “When the rain of 
diamonds falls, fill the boat with them and escape.” 

The two chief ministers fell prostrate at his feet and then entered 
Roruka. They went before the king and said, “Has my lord done anything 
to the noble Mahakatyayana? Why was he buried under a pile of dirt?”^^^^ 

“Gentlemen,” the king said, “is he alive?” 

“He is alive, my lord.” 

“What does he say?” 

“My lord, this is what he says—‘Seven days from now the city of 
Roruka will be buried under a pile of dirt.’” 


“What does he say will be the sequence of events?”^ 

“My lord, this is what he says: 

On the first day a great wind will come that will clear the city of 
Roruka of stones, pebbles, and gravel. On the second day, a rain of 
flowers will fall. On the third day, a rain of fine clothes. On the 
fourth, a rain of silver. On the fifth, a rain of gold. Then all those 
who live in the vicinity of Roruka who performed this collective 
deed will enter the city. After they enter, on the sixth day, a rain of 
diamonds will fall. And on the seventh day, there will be a rain of 

dirt.”ii22 

The two evil ministers said, “What else would someone say who no 
longer receives alms and was buried under a rain of dirt? Or perhaps he is 
saying that this evil deed comes from the lord himself!”^ 

“That may be so,” King Sikhandin reflected. 

The chief ministers Him and Bhiru both made faces, wrung their hands 
in despair, and departed. 

Now poor Him had a boy, a son named Syamaka (Dark One), and poor 
Bhiru had a daughter, a girl named SyamavatT (Dusky). Hiru presented the 
boy Syamaka to the venerable Mahakatyayana and said, “Noble one, if he 
has any roots of virtue, then initiate him. If not, let him be your personal 
attendant.” 

Bhiru likewise presented his daughter SyamavatT to the nun Saila and 
said, “Noble one, if she has any roots of virtue, then initiate her. If not, in 
KausambT there is a householder named Ghosila (Renowned) who is a 
friend of mine. [576] Hand her over to him.” 

The nun Saila agreed. She then took SyamavatT and, making use of her 
magical powers, left Romka. In KausambT, she gave her to the householder 
Ghosila^and explained the situation as she had been instructed. 

The venerable Mahakatyayana, however, stayed right where he was. 
The chief ministers Hiru and Bhiru dug an underground channel between 
their homes and the river and placed a boat nearby. Then, one day, a great 


wind came that cleared the city of Roruka of stones, pebbles, and gravel. 
On the second day, a rain of flowers fell. 

“My lord,” the two evil ministers said, “it is heard that on behalf of 
King Mandhata a rain of gold fell for seven days.^^^^ This rain of flowers 
has fallen for my lord. Soon a rain of fine clothes will fall.” 

On the third day a rain of fine clothes fell. 

“This rain of fine clothes has fallen for my lord,” the two evil 
ministers said. “Soon a rain of silver will fall.” 

On the fourth day a rain of silver fell. 

“This rain of silver has fallen for my lord,” the two evil ministers said. 
“Soon a rain of gold will fall.” 

On the fifth day a rain of gold fell. 

“This rain of gold has fallen for my lord,” the two evil ministers said. 
“Soon a rain of diamonds will fall.” 

Then^^^^ those who lived in the vicinity of Roruka who had performed 
that collective deed entered the city of Roruka. After they entered, on the 
sixth day, a rain of diamonds fell. The chief ministers Him and Bhim 
filled their boat with them and fled. 

In one region, Hiru^^^^ founded a city name Himkam. It came to be 
known as Himkam.In another region, Bhim founded a city called 
Bhiruka. It came to be known as Bhirukaccha.^^^^ 

On the seventh day, a rain of dirt began to fall. Nonhumans blocked the 
gates to the city.^^^*^ 

“Noble one,” Syamaka said, “what is all this noise and commotion?” 

“Son,” the venerable Mahakatyayana said, “hold a brass bowl out the 
window and then retrieve it.”^^^^ 

So he held a brass bowP^^^ out the window and then retrieved it. It was 
filled up halfway with dirt.^^^^ [577] 

The venerable Mahakatyayana reflected, “There is still some room 
left.”^^^^ A short while later he held it out again; it was heaped full.^^^^ 
Then he reflected, “Now there’s no room left.^^^^ It’s time to go.” 


Then the guardian deity of Roruka approaehed the venerable 
Mahakatyayana and, having approaehed, venerated his feet and said, 
“Noble one, I will come with you. I will serve the noble one.” The 
venerable Mahakatyayana consented. 

“Son,” the venerable Mahakatyayana said to Syamaka, “take hold of 
the edge of my robe. Let’s go.” 

Syamaka took hold of the edge of his robe, and then making use of his 
magical powers, the venerable Mahakatyayana set off up into the sky with 
Syamaka in tow. The guardian deity of Roruka, making use of her own 
magical powers, followed close behind them. Soon the city of Roruka was 
buried under a pile of dirt. 

In due course they arrived at a market town called Khara,^^^^ and there 
they stayed in a granary.The venerable Mahakatyayana left Syamaka 
at the granary and entered the town for alms.^^^^ As a result of the divine 
power of the deity [from Roruka], the grain in the granary began to 
increase. A man staying there saw Syamaka, then approached him and 
said, “Boy, as a result of your power, the grain in this granary is 
increasing!” 

“It isn’t a result of my power that the grain in this granary is 
increasing,” Syamaka said. “It’s because the guardian deity of Roruka has 
come here and now stays in this place. It’s because of her power that the 
grain in the granary increases.” 

The man approached the deity, fell prostrate at her feet, and said, 
“Deity, I’m going to my village. Hold on to this lock and key^^^*^ until I 
return. Don’t give them to anyone except me.” The deity accepted 
them.^^^^ 

The man went into town, gathered together the town’s residents, and 
said, “Friends, the guardian deity from Roruka has come here and now 
stays in the granary. As a result of her power, the grain at the granary 
increases. I have placed in her hands a lock and key and [said],^^"^^ ‘Deity, 
I’m going to my village. Hold on to this lock and key until I return. Don’t 
give them to anyone except me.’ I now have a deal for all of you: [578] If 
you appoint my son as guildmaster. I’ll commit suicide. Then the deity 


will never leave town, your life’s pleasures will increase, and all disasters 
will be averted.” 

The town’s residents appointed the man’s son as guildmaster, and the 
man committed suicide. The town’s residents then made^^"^^ the entire 
town beautiful with scents and flowers, as well as with umbrellas, flags, 
and banners, and then took an offering and approached the deity. Having 
approached, [the new guildmaster] fell prostrate at her feet and said, 
“Deity, please settle down here.^^^^ Please stay!” 

“There is no place for me here. I am the personal attendant of the noble 
Mahakatyayana. ” 

“Deity,” the venerable Mahakatyayana said,^^^^ “focus your attention 
on the person from whom you received the lock and key.” She began to 
focus her attention and saw that that person had died. 

“Gentlemen,” she said to the town’s residents, “I will stay on one 
condition—construct an altar for the noble one just as you did for me.”^^^^ 

They agreed. The town’s residents constructed an altar for the noble 
Mahakatyayana just as they had for the deity. Then the deity took the lamp 
that had been set out for her in town and placed it on the altar for the 
venerable Mahakatyayana.A man standing on a protective wall^^^^ 
saw her take the lamp and go by. He reflected, “This deity that goes by 
must be the noble Mahakatyayana’s mistress.” 

The deity read the man’s mind and was furious. “The residents of this 
market town entertain evil thoughts. They slander the noble 
Mahakatyayana, who is virtuous and who is never satisfied with the 
merit he has earned.” 

The deity then^^^® spread a plague in that market town, and many 
people died. As the dead were being brought out on all sorts of funeral 
biers, they began to get tangled together.The town’s residents 
summoned soothsayers and asked, “What is this?” 

“It’s the wrath of the deity,” the soothsayers said. 

The town’s residents began to beg the deity for forgiveness. 

“You dishonor the noble Mahakatyayana, who is virtuous,” the deity 
said. 


“Forgive us, deity,” they said. “No one will dishonor him again.” 

“I will forgive you on one eondition,” she said. “Honor the noble 
Mahakatyayana just as you honored [579] 

“Forgive us, deity,” they said. “We’ll act in a more respectful manner.” 

The deity forgave them,^^^^ and they in turn honored the venerable 
Mahakatyayana in a more respectful manner. 

After passing the rainy season there, the venerable Mahakatyayana 
took Syamaka, bid farewell to the deity, and prepared to set off. 

“Noble one,” the deity said, “give me some token so that I can stay 
here and still serve you.” 

He gave her that brass bowl.^^^"^ The deity put it down^^^^ and right 
there established a stupa and initiated a festival. It came to be known as 
Karnsimaha (Brass Bowl Festival). Even today monks who venerate 
shrines venerate it. 

Syamaka clung to the edge of the venerable Mahakatyayana’s robe, and as 
he was hanging there, cowherders and cattleherders saw him. “Someone is 
hanging! Someone is hanging!” they shouted. And so the people in that 
place came to be known as the Lambakapala (Hanging Herders). 

Then the venerable Mahakatyayana arrived at another market town. 
Leaving Syamaka at the base of a tree, he entered the town for alms. In 
that market town, the king had died without a son, so the townspeople and 
villagers had gathered together. 

“Gentlemen,” they said, “who should we anoint as king?” 

Some of the people there said, “One who is very powerful because of 
his merit.” 

Others said, “How is such a person identified?” 

“Appoint examiners,” some others said. 

So they appointed examiners, who began to travel around and 
about.They saw someone taking a nap under a tree. As they 
contemplated his appearance, they saw that the shadows of the other trees 
were leaning eastward and prone eastward, but the shadow of that 
particular tree never left Syamaka’s body. Seeing this, they began to speak 


among themselves: “Gentlemen, this being is very powerful because of his 
merit. We should anoint him [as king].” 

They woke him and said to him, “Boy, accept the throne!” 

“I’m not interested in being a king,” he said. “I am the personal 
attendent of the noble Mahakatyayana.” 

The venerable Mahakatyayana heard this and then began to focus his 
attention [580]—“Does the boy possess the karma for becoming a king or 
not?” He saw that he did. So he said, “Son, accept the throne. But you must 
rule according to dharma.” 

Syamaka accepted the throne, and they anointed him as king. Since the 
boy Syamaka ruled there, it came to be known as Syamakarajya (Kingdom 
of Syamaka). 

The venerable Mahakatyayana then arrived in Vokkana.^^^^ The venerable 
Mahakatyayana’s mother had been reborn in Vokkana, and when she saw 
the venerable Mahakatyayana, she said, “Oh! After a long time I get to see 
my dear son.^^^*^ After such a long time I get to see him.” Then a stream of 
milk began to flow from her breasts. 

“Mother, mother,” the venerable Mahakatyayana consoled her. 

Then she offered food to the venerable Mahakatyayana. 

Knowing her inclinations, propensities, makeup, and nature, he then 
gave her a discourse on the dharma that elucidated the four noble 
truths.When she heard this, with her thunderbolt of knowledge she 
broke through that mountain, which is the false view of individuality that 
arises with its twenty peaks of incorrect views, and directly experienced 
the reward of the stream-enterer. Having seen the truth, three times she 
uttered this inspired utterance: 

What the Blessed One has done for the likes of me, Bhadanta, 
neither my mother nor my father have done, 
nor any king, 
nor deities or dear ones, 
nor any of my kinsmen or relatives. 


nor deceased ancestors, 
nor ascetics or brahmans. 

Oceans of blood and tears have dried up! 

Mountains of bones have been scaled! 

The doors to the lower realms of existence have been closed! 

The doors to heaven and liberation have been opened! 

I have been established among gods and humans! 

And she said, 

A good son should perform 
an incredible deed for his mother, 
and you have done that for me, 
focusing my mind on liberation. 

You lifted me out of the lower realms of existence 
and established me in heaven and liberation. 

Well done, my son! With great effort, 
you have accomplished an incredible deed. 

The venerable Mahakatyayana then established that good daughter 
in the [four noble] truths and said, “Mother, farewell. I’m going now.” 

“Son,” she said, “if that’s the case, give me something^so that I can 
stay here and still offer worship.” 

He gave her his staff. [581] She constructed a stupa and in it mounted 
that [staff].And so it came to be known as the Staff Stupa. Even today 
monks who venerate shrines venerate it. 

The venerable Mahakatyayana, wanting to travel to the Middle Country, 
arrived in Sindhu. That [guardian] deity living in the North Country said 
this to the venerable Mahakatyayana: “Noble one, give me some token so 
that I can stay here and still offer worship.” 

He reflected, “The Blessed One has said that shoes are not to be 
worn in the Middle Country. I’ll offer them to her.”^^^^ So he gave his 


shoes to She built two altars, placing them inside. The site came to 

be known as Pulesvara (Lord of Shoes). 

In due course the venerable Mahakatyayana arrived in SravastT. Seeing 
him, the monks said, “Welcome! Welcome, venerable one! Did your 
travels go well?” 

“Venerable ones,” he said, “in some measure they were pleasant and in 
some measure unpleasant.” 

“What was pleasant and what was unpleasant?” the monks asked. 

“The service I did for sentient beings—that was pleasant,” he said. 
“King Sikhandin and the residents of Roruka^^^^ burying me under a pile 
of dirt, and the chief ministers Him and Bhim barely escaping—that was 
unpleasant.” 

Then some pettymonks there said with scorn, “That father-killer 
murdered the venerable Rudrayana, who had attained arhatship and who 
did no wrong and caused no harm.^^^^ This is only the flower for him. The 
fruit will be something else entirely.” 

Some monks in doubt asked the Lord Buddha, the remover of all 
doubts, “Bhadanta, what deed did the venerable Rudrayana do so that he 
was born in a family that was rich, wealthy, and prosperous; went forth as 
a monk in the Blessed One’s order where, by ridding himself of all 
defilements, he directly experienced arhatship; and having obtained 
arhatship was then killed by a sword?” 

The Blessed One said, “The deeds that the monk Rudrayana^ has 
performed and accumulated have now come together, and their conditions 
have matured. They remain before him like an oncoming flood and will 
certainly come to pass. Those deeds were performed and accumulated by 
Rudrayana. Who else will experience their results? [582] For those deeds 
that are performed and accumulated, monks, do not mature outside of 
oneself—neither in the element of earth nor in the element of water, in the 
element of fire or in the element of wind. Instead, those deeds that are 
performed and accumulated, both good and bad, mature in the aggregates, 
the elements, and the sense bases that are appropriated when one is reborn. 


Actions never come to naught. 


even after hundreds of millions of years. 

When the right conditions gather and the time is right, 
then they will have their effect on embodied beings. 

The Hunter and the Deer Park 

Previously, monks, in a time gone by—^when no lord buddhas are born, 
solitary buddhas can arise in the world. They have compassion for the 
poor and neglected, they live in remote areas, they are [solitary] like the 
rhinoceros, and they alone are worthy of people’s offerings. 

Now in a certain market town there lived a hunter. And not far from 
that town was a pond that was a refuge for many deer. Every day the 
hunter would [go there and] set many traps and bait snares for the 
decimation, destruction, and death of many deer. Those traps and baited 
snares of his never failed. 

Meanwhile a solitary buddha, after traveling through the countryside, 
arrived at that market town and stayed in a temple there for a day and 
night.In the morning, he got dressed, took his bowl and robe,^^^^ and 
entered the market town for alms. After wandering for alms, he reflected, 
“During the day the temple is crowded. I’ll eat my alms and pass my time 
outside of town in a peaceful place.” He left town, and as he approached 
the pond, he thought, “This is a peaceful place—^yes, this is a peaceful 
place.” 

Having approached the pond, he placed his bowl and strainer^ off to 
one side, washed his feet, rinsed his hands, strained water, gathered dried 
leaves, and sat down. When he finished his meal, he rinsed his hands, 
mouth, and bowl,^^^^ placed his bowl and strainer back in their proper 
place, washed his feet, sat down at the base of a tree, and crossing his legs 
so that he was curled up like the winding coil of a sleeping snake king, 
remained in this peaceful posture. 

On that day, because of the smell of a human, not even a single deer 
was captured. The hunter got up at dawn and approached the pond. He 
checked his traps and baited snares,but he didn’t see even a single 
deer. [583] It occurred to him, “Those traps and baited snares of mine 


always catch something. Why is it that today not even a single deer was 
caught?” So he began to search all around the pond. He saw human 
footprints, and he followed those tracks until he saw that solitary buddha 
sitting in a peaceful posture. He reflected, “Peaceful beings who have gone 
forth as monks enjoy themselves in places like this. If I don’t destroy him 
today, he’ll surely destroy my livelihood. Certainly he must be killed.” 

Then the hunter, who was cruel at heart and who had abandoned any 
concern for the next world, drew to his ear his bow, which was the size of 
an elephant’s trunk,^^^^ and then struck the solitary buddha in a vital point 
with a poisoned arrow. That great being, the solitary buddha, reflected, 
“Let this poor hunter not be forever beaten and battered. I’ll give him a 
helping hand.” So like a royal goose with outstretched wings, he flew high 
into the sky and began to perform the miraculous deeds of causing fire and 
heat, making rain and lightning. 

Magic quickly wins over the ordinary person. Like a tree cut down at 
the roots, the hunter fell prostrate at the solitary buddha’s feet and said, 
“Come down! Come down, O you who are so righteous and worthy of 
offerings! Offer me a helping hand, for I am mired in the mud of 
defilement!” 

Out of compassion for the hunter, the solitary buddha descended. Then 
he extracted the arrow from his body and applied a poultice. 

“Noble one,” the hunter said, “let us go to my home. Whatever little 
bit of gold there is to give away. I’ll make sure it reaches you.”^^^^ 

Then the solitary buddha reflected, “Whatever I was to achieve with 
this foul body [has been achieved].^Now it is time that I pass into that 
peaceful realm of remainderless nirvana.” Right in front of the hunter, the 
solitary buddha again ascended into the sky, displayed various miracles, 
and then passed into the realm of remainderless nirvana. 

That hunter was wealthy, so he built a funeral pyre with all kinds of 
scented woods, set fire to it, and later extinguished it with milk. The 
hunter then placed the solitary buddha’s bones in a new pot^^^"^ and 
established a stupa for his remains.Umbrellas, flags, and banners were 
raised there, and then the hunter honored it with offerings of perfume, 
garlands, and incense, fell prostrate before it, and made this fervent 


aspiration: “Although I have committed a terrible offense against one so 
righteous and worthy of offerings, may I not suffer from this deed. And 
since I have also performed a good deed, by this root of virtue may I be 
reborn in a family that is rich, wealthy, and prosperous, [584] and may I 
obtain such virtues so that I may please and not displease a teacher even 
more distinguished than this one!” 

“Monks, what do you think? The hunter at that time and at that juncture 
was none other than the monk Rudrayana. Since he struck a solitary 
buddha in a vital point with a poisoned arrow, as a result of that action, he 
burned in hell for many hundreds of years, many thousands of years, and 
because of the karma remaining from that act, five hundred times he has 
been reborn as a deer at this very pond and then struck in a vital point with 
a poisoned arrow. Even today, after obtaining arhatship, he died by the 
sword.” 

Once again some monks in doubt asked the Lord Buddha, the remover of 
all doubts, “Bhadanta, what deed did STkhandin, the residents of Roruka, 
and the venerable Mahakatyayana do so that they were buried under piles 
of dirt, while the chief ministers Him and Bhiru escaped?” 

“Monks,” the Blessed One said, “the deeds that they themselves 
performed and accumulated have now come together, and their conditions 
have matured. They remain before them like an oncoming flood and will 
certainly come to pass. Those deeds were performed and accumulated by 
them. Who else will experience their results? For those deeds that are 
performed and accumulated, monks, do not mature outside of oneself— 
neither in the element of earth nor in the element of water, in the element 
of fire or in the element of wind. Instead, those deeds that are done, both 
good and bad, mature in the aggregates, the elements, and the sense bases 
that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

When the right conditions gather and the time is right, 
then they will have their effect on embodied beings.” 


A Girl Throws Garbage on a Solitary Buddha 

Monks, previously, in yet another market town, there lived a householder. 
He brought home a girl from an appropriate family as his wife, and with 
her he fooled around, enjoyed himself, and made love. From fooling 
around, enjoying himself, and making love, a son was born. Then, from 
onee again fooling around, enjoying himself, and making love, a daughter 
was born.^^^^ When daughters were born in that town, suitors would 
eventually eome to them with proposals of marriage. [585] But no one 
came for her. 

When no buddhas are born, solitary buddhas can arise in the world. 
They have compassion for the poor and neglected, they live in remote 
areas, and they alone are worthy of people’s offerings. 

Meanwhile a solitary buddha, after traveling through the countryside, 
arrived in that market town. The girl, who was cleaning her house, threw 
her garbage over the railing. It fell on the head of that solitary buddha as 
he was wandering for alms. 

That girl saw the garbage fall on the solitary buddha’s head, but she 
felt no regret. By chance,on that very day a suitor came for her. 

“What did you do today so that a suitor came for you?”^^^^ her brother 
asked. 

“I threw some garbage on that solitary buddha,” she explained. 

Her brother smiled. 

Then that girl informed another girl,^^^*^ and she informed yet 
another.^^^^ And so this heretical belief arose in people’s minds: “When 
suitors approach a young woman for marriage, she should throw garbage 
on that solitary buddha.” 

All solitary buddhas, great beings that they are, recoil from dishonor. 
And so that solitary buddha left town. Then the young women in town 
began to throw garbage on top of seers who possessed the five superhuman 
faculties. They left town as well. Then they began to throw garbage on top 
of their parents. 


In that market town there lived two virtuoushouseholders. 
“Friends,” they said,^^^^ “this is a false dharma that is spreading.^It 
must be stopped!” Once admonished by those two householders, young 
women in town stopped their dishonorable ways. 

“What do you think, monks? That girl who threw garbage on a solitary 

r 

buddha was none other than Sikhandin. The residents of that market town 
were none other than the residents of Roruka. Since they propagated a 
heretical belief about solitary buddhas,^^^^ as a result of that action, they 
were buried under a pile of dirt. The two householders who stopped them 
were none other than the chief ministers Him and Bhiru.^^^^ As a result of 
that action, they escaped. That girl’s brother who smiled was none other 
than the monk Katyayana. Since he smiled, as a result of that action, he 
was buried under a pile of dirt. Had he not smiled, he wouldn’t have been 
buried under a pile of dirt.^^^^ [586] If he had developed a heretical view, 
then when the monk Katyayana was buried under a pile of dirt, he would 
have straightaway met with his death. 

“And so, monks, the result of absolutely evil actions is absolutely evil, 
the result of absolutely pure actions is absolutely pure, and the result of 
mixed actions is mixed. Therefore monks, because of this, you should 
reject absolutely evil actions and mixed ones as well and strive to perform 
only absolutely pure actions. It is this, monks, that you should learn to 
do.” 

The monks rejoiced at the words of the Blessed One. 

So ends the Rudrayana-avadana, the concluding chapter in the 
glorious Divyavaddna. 
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Appendix _ 

The Cosmos According to the Divyavadana 


Buddhist cosmology normally divides life within sarnsara into three 
realms—the desire realm, the form realm, and the formless realm. The 
Divyavadana mentions the various existences and heavens in the desire 
realm as well as the seventeen heavens in the form realm, but it doesn’t 
mention the four spheres in the formless realm, which are populated by a 
class of gods with minds but no physical bodies. 

These three realms are inhabited by five types of beings: gods, 
humans, hungry ghosts, animals, and hell beings. Other Buddhist 
cosmologies include a realm of antigods {asuras) between those of 
humans and hungry ghosts. The Divyavadana mentions the antigods and 
Vemacitrin, one of their chiefs, but they do not seem to inhabit their own 
level of existence. 

Other materials also describe a correspondence between psychology 
and cosmology, such that one’s state of mind corresponds to one’s level of 
existence. For example, beings in the desire realm (kamadhdtu) tend to 
have thoughts within the sphere of desire (kdmdvacara), and beings that 
attain high levels of meditative awareness psychically visit, as it were, the 
levels of existence of higher classes of beings. The Divyavadana, however, 
does not discuss this connection. 

The chart that follows presents the various types of beings, the realms 
and levels of existence that they inhabit, and their average lifespans. 
Please read it as two long columns. 



TYPE OF BEING 

LIFESPAN 







Human Beings (manusya) 

variable 




FOUR CONTINENTS (caiurdvipa) 


Gods (deva) 


•Tl 

Jambudvipa (Black Plum Island) in the south 

Naivasanjninasaiijnavatana 

84.000 eons 


Purvavidcha (Eastern Videha) in the east 


(Sphere of Neither Consciousness 



Aparagod^iya (Western Godaniya) in the 

west 

nor Unconsciousness) 



Uttarakuru (Northern Kuru) in the north 


Akirkranyayacana (Sphere of Nothingness 

1 60.000 eons 




Vijhananancyayacana 


S' TO 

St m 

Hungiy Ghosts (preta) 

unspecified 

(Sphere of Infinite Consciousness) 

40.000 eons 

r 



Akasanantyayatana (Sphere of Infinite Sp 

ace) 20.000 eons 


Animals (Hryagyoni) 

unspecified 




Hell Beings (rutraka) 

unspecified 

Gods (dtva) 



COLD HELLS 


Akani^ha (Supreme)**^ 

16.000 eons 


Arbuda (Blistering)*^* 


Sudarsa (Clear Sighted) 

8.000 eons 


Nirarbuda (Blisters Bursting) 


Sudna (Good-Looking) 

4.000 eons 


Atata (Chattering Teeth) 


Atapa (Serene) 

2.000 eons 


Hahava (U^!) 


Abrha (Not Great) 

1.000 eons 

*n 

Huhuva (Brrr!) 


Brhatphala (Great Result) 

500 eons 

O 

3, 

Utpala (Blue Lotus) *^^ 


Punyaprasava (Merit Bom) 

250 eons 


Padma (Lotus) 


Anabhraka (Unclouded) 

125 eons 


Mahapadma (Great Lotus) 


Subhaknsna (Complete Beauty) 

64 eons 

3 >• 

HOT HELLS 


Apramanasubha (Immeasurable Beauty) 

32 eons 

2 



Parittasubha (Limited Beauty) 

16 eons 


Kalasutra (Black Thread) 


Abhasvara (Radiant) 

8 eons 


Sanghata (Crushing) 


Apraman^ha (immeasurable Splendor) 

4 eons 


Raurava (Shrieking) 


Parittabha (Limited Splendor) 

2 eons 


Maharaurava (Loud Shrieking) 


Mahabrahmana (Great Brahma) 

1 eon 


Tapana (Heat) 


brahmapurohita (brahma's Fncsts) 

1/2 eon 




brahmakayika (brahma's Assembly) 

1/3 eon 


Avici (Ceaseless Torture) 



DESIRE REALM 

kamadhatu 







Gods (deva) 


SLX HEAVENS 


Paranirmitavasavartin 


(Masters of Others’ Creations) 

9.219,000.000 years 

Nirmanarati 

(Delighting in Creation) 

2.304.000.000 years 

Tusita (Content) 

576,000.000 years 

Yama (Free from Conflict) 

144,000,000 years 

Trayastrimsa (Thirty-Three) 

home to Sakra, lord of the gods 

36.000.000 years 

Caturmaharajika 

(Four Groups of the Great Kings) 9.000 years 


Four Great Kings 

Kubera = Vaisravana = Dhanada 
(Bestower of Wealth) 

guardian of the north and lord of the yaksas 

Dhnarastra (One Whose Kingdom Is Secure) 

guardian of the east and lord of celestial musicians 

Virudhaka (Sprouted) 

guardian of the south and lord of the kumbhandas 

Virupaksa (Ugly Eyes) 

guardian of the west and lord of the nagas 

Sadamatta Gods (Ever-Intoxicated) 

Maladhara (Bearing Garlands) 

Karotapani (Bowl-in-Hand) 


O 

m 

^ C/l 

? > 
r 
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Notes 


1 As an example, see the ways that Dolpa, Gampopa, and Sakya Pandita (2015: 115, 169, 
228, 407, 417), great Tibetan seholars from the twelfth and thirteenth eenturies, integrate 
into their expositions of Buddhist praetiee various stories that are preserved in the 
Divydvaddna —although they likely knew these stories from their versions in the 
Mulasarvdstivdda-vinaya. 

2 See too Maria Heim’s (2014: 181-216) exploration of how Buddhaghosa, the great 
fifth-eentury eommentator, understands Buddhist stories and “their eapaeity to produee 
affeetive experienee.” As Heim (2014: 214) explains, “Stories refleet on aetion in partieular 
ways and value a partieularism that does not neeessarily lead to universals or to grand 
theory. They are open in important ways to multiple interpretations, and they plaee value 
on the process of puzzling through the opaeity of human aetion.” 

3 See, for example, Mukhopadhyaya 1954, Sharma 1992, and Miyazaki, Nagashima, 
Tamai, and Liqun 2015. See too DS 4. 

4 See too Klaus 1983: 5-22. 

5 Cowell and Neil (Divy vi) explain that “all these mss., exeept F, are thus only modern 
eopies, made with more or less eare from one original, whieh is now in the possession of 
Pandit Indranand of Patan, Nepal,” and whieh, they note, Ceeil Bendall examined and 
dated to the seventeenth eentury. The manuseript tradition, however, may not be so 
singular. Jonathan Silk (2008e: 67) quotes an email from Hengo Harimoto, who identifies 
this ur-manuseript as one filmed by the Nepal-German Manuseript Preservation Projeet: 
“This manuseript (NGMPP reel A 123/6, National Arehives Kathmandu aee. no. 3/295) is 
most likely the one onee seen by Bendall. . . Having said that, I am very skeptieal that this 
manuseript was the souree of all the other mss. Cowell and Neil used.” Still, the 
manuseripts of the Divydvaddna appear to be quite uniform. As Silk (2008a: 138) writes of 
his experienee reediting the Dharmaruci-avaddna, “I have spot-eheeked one Kyoto 
University manuseript (Goshima and Noguehi 1983: no. 49), and slightly more earefully 
one Tokyo University manuseript (Matsunami 1965: no. 187). Unfortunately, both are of 
almost no help in eorreeting the edition, and there is little point to reeording their errors.” 
For more on the Divydvaddna'^ manuseript history, see DS 8-15. See too Formigatti 2016. 

6 For more on the hazards of this praetiee, see Silk 2008e. See too Polloek 2011. Often, 
however, there isn’t that mueh to ehange. As Silk (2008e: 66n 25) goes on to observe: “In 
my study of a portion of the Dharmarucy-avaddna, for whieh I was able to eompare the 
Nepalese tradition reeorded in the 1886 edition of Cowell and Neil with the text found in 
eenturies earlier Gilgit manuseripts, I diseovered less variation between the traditions than I 
expeeted, although Cowell and Neil’s text ean be eorreeted in numerous instanees.” Even 
Satoshi Hiraoka (HA, HC, HD), who has eompared the stories in the Divydvaddna with 
other Sanskrit sourees, as well as Tibetan and Chinese translations and so on, suggests only 
a minimum of emendations. 



7 To gain some sense of the diffieulty of eomparing the two texts, see Vogel and Wille’s 
(GM-Sahgh 291-93) translation of the final portion of the Sanskrit version of the 
Sangharaksita-avadmathat is preserved in the Mulasarvdstivdda-vinaya. Note the 
numerous diserepaneies in the footnotes between the Sanskrit and Tibetan versions of the 
text, and eompare their translation to my translation of the eorresponding seetion in the 
Divyavaddna (Divy 343-44). 

8 For a revised edition of part of the text (Divy 254.3-262.6), see Silk 2008a: 138-45. 
For translations, see Zimmer 1925: 1-79 and Hiraoka 2007: i, 424-69. For partial 
translations, see Silk 2008a: 145-52 and Strong 2002: 19-23 (Divy 246.5-253.27). For an 
erudite study of the story, see Silk 2009. For Sanskrit parallels, see GBM 1354.4-1358.8 
[ef Divy 254.4-262.6] and GBM 1474.1-1483.8 [ef Divy 254.4-260.11]—ef Silk 2008a: 
178-83; Mahdvastm, 231.17-243.11 [ef. Divy 246.5-254.2] and 243.12-248.4 [ef. Divy 
254.3-261.24, 228.22-233.16, and 234.4-241.16]; and Avaddnakalpalatd no. 89 (Silk 
2008a: 153-70; Rani 2005: 82-84 and woodeut L-10; Tueei 1949: ii, 521 and plate 125). 
For an interesting Jain reworking, see Lefeber 1995: 427-29. There is no eorresponding 
Tibetan text. For more, see Lamotte 1944: i, 409-15; Hiraoka 2007: i, 460; HC 61; and 
Grey 2000: 85-87. 

9 Divy 229.3-4, bhutarn varnam. Hiraoka (HA 12; HC 61) suggests yathdbhutarn 
varnam. Cf Divy 502.4. 

10 Following Speyer (1902: 358), read bhutam avarnam. Divy 229.19, bhutarn varnam. 
Hiraoka (HA 12; HC 61) suggests yathdbhutarn avarriam. A parallel passage oeeurs on 
Divy 502.16, and the eorresponding Tibetan (P 1032 he 74a6; D 3 ja 78a4) suggests the 
same emendation. 

11 Divy 229.26, vyavasthitah- Hiraoka (HA 12; HC 61) suggests vyavasitah- That is, “has 
deeided.” Cf Divy 229.15. 

12 Divy 230.12, dpadyante. To agree with purusam, one might expeet dpadyate, and 
Vaidya (Divy-V 142.29) emends aeeordingly. Nevertheless, one also finds dpadyantem a 
parallel passage at Divy 503.10. Buddhist Hybrid Sanskrit materials eommonly use the 
plural for a subjeet in the singular. Cf Edgerton 1993: i, 38, §5.1. 

13 Following Hiraoka (HA 12; HC 62), read anukulena. Divy 230.21, anukulam. Cf. Divy 
502.17, whieh in a parallel passage reads anuguttena. 

14 Divy 230.24, dvistriyojana-. Hiraoka (HA 12; HC 62) suggests dvitriydvatsapta-. 

15 Following Speyer (1902: 123) and Hiraoka (HA 12; HC 62), read -oparimatn 
dakaskandham.Y)vvy 231.1, -oparimandakaskandham. I follow Speyer in reading daka in 
the sense of udaka. 

16 The eover of this book features a photograph of a seulpted medallion (eirea seeond 
eentury BCE) from the Buddhist stupa at Bharhut in eentral India. The sea monster 
Timitimihgila is shown attaeking a boat earrying Vasuguta and his two eompanions. The 
top of the medallion shows them rowing home after their eseape. The medallion bears two 
inseriptions: “Vasuguta being reseued by the Great Eord from the belly of Timitimihgila” 
and “This rail bar is the gift of Vijitaka.” The medallion is eurrently housed at the Bharat 
Kala Bhavan in Varanasi. Thanks to John C. and Susan E. Huntington, and also Ajay 
Kumar Singh, direetor of Bharat Kala Bhavan. A speeial thanks to Monika Zin and Jutta 
Jain-Neubauer for all their help in seeuring a new photograph of the medallion. Cf 
Chandra 1977: plate IV. For a line drawing, see Cunningham 1879: plate xxxiv, no. 2. For 
more on the aeeompanying inseription, see Visvanathan 2009: 127-128 and Sirear 1961- 


62: 207-208. For an instance of Timitimingila’s appearance in Jain materials, see Lefeber 
1995: 428. 

17 Divy 231.11, te. Speyer (1902: 123) and Hiraoka (HA 12; HC 62) suggest tesdm. 

18 Divy 231.23, mucyemah. Vaidya (Divy-V 143.24) emends to mucyema, the more 
standard form of the optative. 

19 Following Cowell and Neil’s query (Divy 233nl), read vahane. Divy 233.4, vahanam. 

20 Divy 233.12, bhagavato ’ntike. In the Divydvaddna, the term antike generally means 
“in the presence of,” although sometimes it means “with regard to” or, more figuratively, 
“under” (ef Rotman 2009: 254n46). The text is very eoneemed with issues of presenee, for 
being near great fields of merit sueh as the Buddha is very benefieial to one’s spiritual 
progress (ef Rotman 2009: 113-28). I translate this idiom aeeording to eontext. 

21 Divy 233.23, tadrupo gunagano ’dhigatah. Hiraoka (HA 12; HC 62) suggests omitting 
tadrupo. I agree with Silk (2008b: 51n51), who observes that “the term gunagano is not 
altogether elear, but it seems to me that Edgerton 1953 s.v. is wrong to define it as 
‘reekoning, eounting, calculation of virtues.’” The phrase seems to indieate that the person 
in question has not obtained any great collection of virtues and, henee, has not aehieved 
signifieant spiritual progress. The same stoek phrase also oceurs in the Avaddnasataka 
(e.g., ii, 51.5). 

22 Following Speyer (1902: 123) and Hiraoka (HA 12; HC 62), read etdny eva tdni. Divy 

234.3, “just that many are” {etdvanty etdni). 

23 Following Speyer (1902: 124), Vaidya (Divy-V 145.11), and Hiraoka (HA 12; HC 62), 
omitca. Divy 234.17, ca. 

24 Following Speyer (1902: 124) and Hiraoka (HA 12; HC 62), read tadaiva. Divy 
234.18, tadeva. 

25 Following Speyer (1902: 124) and Hiraoka (HA 12; HC 62), read abhyavahrtya. Divy 
234.25, avahrtya. 

26 Divy 235.4-5, brdhmanyd nendriydndm. Vaidya (Divy-V 145.22) emends to 
brdhmanyds te indriydndm. 

27 Divy 235.8-9, garbhalambhasamakdlam eva sa evamvidha upakramah krtah. 
Edgerton (BHSD) suggests reading upakrama here as “violence, doing violenee to, attaek 
(by violenee).” One might therefore translate this passage as “This type of violent attaek 
began when the fetus first formed.” The term upakrama also oeeurred previously (Divy 

235.3, 235.4), and there I translated it as “treatment.” Cf Divy 247.24 and 254.24-25. 
Eikewise puzzling here is the use of krtah. 

28 Following Speyer (1902: 124) and Hiraoka (HA 12; HC 62), read 

bhutagrahdvesdbddhdkdra.Dwy 235.11, bhutagrahdveso bddhdkdra. 

29 Following Speyer (1902: 124), Vaidya (Divy-V 145.32), and Hiraoka (HA 12; HC 62), 
read -svajana-. Divy 235.19, -sajana-. Cf Divy 234.24. 

30 Divy 235.27, dharmasravanakathdm. Hiraoka (HA 12; HC 62) suggests 
dharmakathdm. 

31 For more on this passage, see DS 24-25. 

32 For thoughts on Dharmaruei and the Buddhist seet known as the Dhammarueikas, see 
Silk 2013. 

33 Following Speyer (1902: 124), Vaidya (Divy-V 146.9-10), and Hiraoka (HA 12; HC 
62), read dhdrakrtyam kuru. Divy 236.6, dhdram krtyam kuru. 


34 Following Cowell and Neil’s query (Divy 237nl), read samlaksitam. Divy 237.1, 
samlaksitah. 

35 Divy 237.21, sdrdham sarvarupaih. The term sarvarupa appears to be nearly 
synonymous with garbharupa (Divy 238.24), grhajana (Divy 238.26), and 
svagarbharupa (Divy 249.28). 

36 Read mlavdsasaih. Divy 238.23, “of the Dark Clothed One” (nilavdsasah). Cowell and 
Neil (Divy 707) and Edgerton (BHSD, s.v. mlavdsas) suggest that the “dark-elothed one” 
eould be an epithet of Kubera, who is lord of the yaksas. Cf Divy 221.1 and 229.25. 

37 Divy 240.3, asthisakala. Although I previously translated this term as “skeleton” (Divy 
239.29), here that translation seems too speeifie to eapture Dharmaruei’s ineredulity. In 
what follows, however, when the Buddha uses the same term (Divy 240.11) to tell 
Dharmamei that this objeet is, in faet, a “skeleton,” Dharmaruei is shoeked. 

38 Following Hiraoka (HA 12; HC 62), read vyaktirn nopalabdham. Divy 240.4-5, 
vyaktim copalabdham. Perhaps, “Then he did manage to get a elear sense of its size,” 
although this doesn’t make sense in eontext. 

39 Divy 240.13-14, trpyasva dharmaruce bhavebhyas trpyasva bhavopakaranebhyah. 
The Buddha had previously deelared that Dharmaruei, owing to the donor’s gift of a 
eartload of food, was finally “satisfied” {trptah\ Divy 239.20). Now the Buddha asks him to 
be satisfied with existenee. For a similar sentiment, see Divy 177.19-21. 

40 Following Vaidya (Divy-V 148.28) and Hiraoka (HA 12; HC 62), read ativa 
samvignah. Divy 240.16, ativasamvignah. 

41 For more on this stereotypieal deseription of arhats, see DS 397nl63. 

42 Following Divy 97.26, 180.26, ete., Vaidya (Divy-V 249.1), and Hiraoka (HA 12; HC 
62), read vidyd-. Divy 240.24, avidyd-. 

43 Divy 242.6-7, baniksresthi. Ivo Fiser (1954) examines the role of the setthi (Ski 
sresthin) in the Pali Jakatas and eoneludes that “guildmaster” is an ineorreet translation in 
that eontext, for the setthi is a wealthy trader, and sometimes banker and bankroller, but not 
the head of a guild. Fiser (1954: 265) also eoneludes that “it would be mueh safer not to 
translate the term setthi at all.” In the Divydvaddna, however, I think “guildmaster” is an 
appropriate rendering for the term, as it refers to an appointed position. 

44 Divy 242.8, sastim. Hiraoka (HA 12; HC 62) suggests its omission. 

45 Following Speyer (1902: 124), read pratydgataprdnajivita. Divy 242.27, 
pratydgataprdno jivita. 

46 Vaidya (Divy-V 243.1) omits tac chdsanam antarhitam ksemahkarasya (Divy 243.1). 

47 Divy 243.2, caityam alpesdkhyam. While this eould be translated more literally as “a 
weak shrine,” I follow Edgerton’s (BHSD) understanding of alpesdkhya as “insignifieant, 
petty.” In what follows (Divy 243.8-9), the shrine is made to be mahesdkhyatara, whieh I 
translate as “even more speeial,” but whieh eould be read more literally as “even more 
powerful.” Although I argue for this latter understanding of mahesdkhya elsewhere 
(Rotman 2009: 224n32, 225n33), here the emphasis seems to be on appearanee, not 
strength. Could the guildmaster’s renovations really make the Buddha Ksemahkara’s shrine 
“more powerful”? Cf Divy 258.16. 

48 This passage has reeeived a lot of seholarly attention, for it offers a detailed deseription 
of an early Buddhist stupa in India. See, for example, Ea Vallee Poussin 1937; Weller 1953; 
Alsdorf 1955; Kuiper 1959; M. Benisti 1960: 74-77; Roth 1980; Roth 1985: 183-96; 


Schopen 1997: 50n61, 82nl0; Rhie 1999: i, 254, 279-80; and von Hinuber 2016. For a 
conjectural sketch of the stupa here described, see Rhie 1999: ii, fig. 4.4i. Roth (1985: 
185-86) offers this translation: “After that they began to construct four flights of stairs on 
precisely all four sides of the stupa, each with a so-called ‘neck-onset,’ according to the 
order (of the structural components). The first platform, then the second, according to the 
order (of the structural components), then the third platform (were constructed), up to the 
‘egg-dome,’ according to the order (of the structural components); and the ‘egg-dome’ thus 
constituted was laid out in a comprehensive manner (at the point) where the pole-mast had 
already been placed inside. After this, a cuboid addition was contructed above the 
completely new ‘egg dome,’ according to the order (of the structural componenets), the 
mast was erected and the great treasure-jewel was placed upon the rain basin (at the 
pinnacle).” 

49 Divy 244.8, pratikanthukayd (ms. D, pratikanthakaya). This is obscure. Edgerton 
(BHSD) translates it as “singly, severally, one by one,” but it is likely an architectural term. 
Agrawala (1966: 74) takes it to mean “the space between the actual stupa and the railing,” 
and Von Hinuber (2016: 37) explains it as “the ‘counter-wall’ or periphery, the outer part of 
the vedikdoui of which the drum and the dome rise.” My translation builds on von 
Hinuber’s explanation. A special thanks to Marylin Rhie (personal communication) for her 
insights into this passage and the mechanics of early Indian stupa renovation. She 
concludes that the renovation refers to a “Gandharan-style stupa of around the third to 
fourth century CE.” 

50 Divy 244.10-12, tathdvidham ca bhupasydndam krtam yatra sd yupayastir (following 
ms. D; mss. AC, sayupastir; ms. B, sapayastir) abhyantare (mss., abhyantara) pratipadita. 
Following Roth (1985: 186) and von Hinuber (2016: 37n36), read bhuyasydndam for 
bhupasydndam. Alsdorf (1955: 15), Vaidya (Divy-V 151.2), and Hiraoka (HA 12; HC 62), 
following Cowell and Neil’s query (Divy 244n2), read stupasydndam. Accordingly, M. 
Benisti (1960: 76) offers this translation: “Ee dome du stupa (stupasydnda) fut fait de telle 
sorte que le poteau du stupa {stupayasti [for yupayasti^) se trouva place (pratipdditd) a 
I’interieur.” 1 agree with Roth (1985: 189), however, that there is “no good reason” to 
emendyiipayastito stupayasti —although Ea Vallee Poussin (1937: 281) proposed it as well 
—even though the precise meaning of yupayastiis unclear. It is either a “posf’ (i.e., a de 
facto synonym for yasti, which appears in the following sentence) or a “shaft for a post,” 
into which the post will then be erected. Alsdorf (1955: 15) provides this translation: “Und 
die Kuppel des Stupas [read stupasya] wurde so gemacht, dass darin die Yupayasti ins 
Innere eingelassen war.” Rhie (1999: i, 254) describes this as “the egg-like dome into 
which the shaft for a pole is to be sunk.” 

51 Divy 242.12, atinavdndasya. Alsdorf (1955: 13) and von Hinuber (2016: 37n36) 
emend to abhinavdndasya. As von Hinuber (2016: 37n36) notes, this reading in 
conjunction with the term bhuyasydndamin the previous sentence “clearly shows, as rightly 
emphasized by E. Alsdorf, that the dome was enlarged as well.” 

52 Divy 244.22, utpalam padmam kumudam pundarTkam. 1 follow Rau (1954) and 
Hanneder (2002, 2007) in translating these terms. 

53 These appear to be different varieties of jasmine, for the most part. For more, see the 
Pandanus Database of Indian Plants at http://iu.ff.cuni.cz/pandanus/database/. And for more 
about this idyllic vision of beautiful and fragrant flowers, see Ah 2003 and Schopen 2006. 

54 Divy 244.25-26, sarvartukdlikdh puspaphaldh stupapujdrtham. The term vrksa 
(“tree”) seems to be implied. Cf Divy 62.9, 62.13, 127.5-6, etc. Otherwise, “Flowers and 


fruits remained year round to honor the stupa.” 

55 Read sthdvard vrttih prajnaptd. Divy 244.26, sthdvardvrttiprajnaptdh. Another 
possibility would be to emend the text to sthdvard vrtih prajnaptd. That is, “a permanent 
boundary hedge was established.” 

56 Following Vaidya (Divy-V 151.12) and Hiraoka (HA 12; HC 62), read stupaddsd 
dattdh. Divy 244.26, stupaddsadattdh (mss., stupaddsddattd). 

57 Bodhisattvas are said to perfeet the various virtues—in other words, fulfill the various 
perfeetions—during three inealeulable time periods (asahkhyeya) of a great age 
(mahdkalpa) (Kloetzli 1997: 85). Cf Dayal 1932: 76-79. 

58 Divy 245.24, smrtimpratilabhethdh. Cf. Divy 261.22. 

59 Divy 245.27, sugatah. Hiraoka (HA 12; HC 63) suggests jagatah. That is, “in the 
world.” Cf Divy 252.14. At Divy 227.4, the eorresponding Tibetan (1030 ge 170a3; 1 kha 
181b4) suggests the same emendation. Cf Divy 228.1. 

60 Following Divy 54.13, 141.17, ete. and Hiraoka (HA 12; HC 63), read 

vidydcaranasampannah. Divy 246.5, vidydcaranasamyaksambuddah. 

61 Divy 246.12, sdbhisamskdrena. Here and in what follows (Divy 246.15, 248.10, ete.), 
the term sdbhisamskdrenaseems to mean “following the proper formalities.” Elsewhere in 
this story (Divy 250.20, 250.24) and in the rest of the text, however, the term refers to a 
quality of mind that yields great karmie results. In “The Story of a Woman Dependent on a 
City for Alms,” a beggar woman eultivates “a great resolution of mind” (mahatd 
cittdbhisamskdrena\ Divy 90.26), and as sueh her offering of an oil lamp to the Buddha 
produees for her amazing results. And in “The Miraele Sutra,” the Buddha, “with a resolute 
[mind]” {sdbhisamskdrena \ Divy 158.5) puts his foot down on the ground, and as a result 
the whole world-system begins to shake. Edgerton (BHSD) translates the term as “with 
proper preparation of mind; with fixed, determined mentality.” 

62 Divy 246.13, sdmantardjan. Here I take sdmanta in the sense of “neighboring,” 
although elsewhere it seems to mean “vassaf’ (Divy 328.27-28). 

63 Vaidya (Divy-V 152.24) omits prdsddikdv abhirupau \ tau ca gatvd tatra yajhe 
brdhmanapahktisu prajhaptesv dsanesu(Di\y 247.7-8). 

64 This is one of the magieal powers (Skt., rddhi; Pali, iddhi) frequently enumerated in Pali 
literature (e.g., DTgha-nikdya i, 78). 

65 Divy 248.24, nf/otpa/apaJma.Previously the girl asked for some mlotpala (Divy 
248.21), and later what appear as a result of her merit are mlapadma (Divy 248.25). 
Usually utpala and padma refer to different kinds of flowers, as in the eommon expression 
“blue, red, and white waterlilies” (utpalapadmakumuda- \ Divy 186.3, 221.11, ete.). In the 
Divydvaddna, padma seems to be a generie term that eneompasses both “lotus” and 
“waterlily.” Santona Basu (2002: 93) makes mueh the same elaim for the use of paduma — 
the Pali term for padma —in the Pali eanon. 

66 Note that the waterlilies appear as a result of Sumati’s merit, and not, as we might 
expeet here, the girl’s merit. 

67 Following Speyer (1902: 125) and Hiraoka (HA 13; HC 63), read pravesitdni. Divy 
249.4, pravesakdni. 

68 Following Cowell and Neil’s query (Divy 249n3) and Hiraoka (HA 13; HC 63), read 
mdm api. Divy 249.25, mamdpi. 


69 The text is silent about Sumati’s response to the girl’s demand. He aeeepts the flowers 
from her, but he is never shown making the fervent aspiration she requested. 

70 Following Vaidya (Divy-V 154.26) and Divy 250.24, read sabhisamskarena, although 
sdbhisamskdramis also possible. Divy 250.20, sdbhisamskdra. Cf Divy 158.5, bhagavatd 
sdbhisamskdrena prthivydm padau nyastau; Divy 364.26, bhagavatd sdbhisamskdram 
nagaradvdre padam pratisthdpitam. 

71 This seene is found in Gandharan stone seulpture, both in reliefs and in large, 
independent statues. See, for example, Kurita 2003: i, figs. 6, 7, 9, and 11. My thanks to 
Marilyn Rhie for these referenees. 

72 Following Speyer (1902: 125) and Hiraoka (HA 13; HC 63), read jatdh samstTrya. Divy 
252.2, jatdm(mss., jatd) samtTrya. 

73 Divy 252.3-4, yadi buddho bhavisydmi bodhdya budhabodhana\ dkramisyasi me 
padbhydm jatdrn janmajardntakdm. One might also translate the verse in a different order 
to eapture a more tempered sentiment: “If, with your feet, you will tread on my matted hair, 

I which will bring an end to birth and old age, | I will become a buddha, O awakener to 
wisdom, I for the sake of awakening others.” There also could be a pun here. The verse 
might be read, “If, with your words, you will solve the tangle of desires that leads to rebirth 
and old age . . .” Hiraoka (HA 13; HC 63) suggests the vocative janmajardntakafor 
janmajardntakdm to avoid having to read this compound as an adjectival phrase modifying 
jatdrn. 

74 Following Cowell and Neil’s restoration (Divy 252.12; cf Divy 252n7), nrbhavdd dhi 
mukto[mukto]. Speyer (1902: 125) suggests nrbhavddhimukto\yukto]. Perhaps, “bound to 
human existence.” Hiraoka (HA 13; HC 63) concurs. 

75 Divy 253.26 (omitted). Part of the text has been lost. 

76 Jonathan Silk (2008a) has critically reedited the following section of the story (Divy 
254.3-262.6), making use of two fragmentary Gilgit manuscripts: Gilgit folios 1474-83 (= 
Gl) and folios 1354-58 (= G2). My thanks to him for his excellent work, which I rely on in 
what follows. 

77 Following the Tibetan (Mahdvyutpatti 91), ’khor ba jig. In Pali, Kakusandha. Perhaps, 
“Living {= sarnsthdl) in the Mountains.” 

78 Conjecure based on Divy 54.14-15, 141.19-20, etc., and on parallels noted by Speyer 
(1902: 125). Cf. Avaddnasataka i, 285.17-286.2, and ii, 29.7-9. Silk (2008a: 145n73) and 
Hiraoka (2007: i, 466n67) concur. 

79 Divy 254.7-8, sa ca kalatrasahdyah. The cliche generally reads sa tayd sdrdham \ 
Divy 1.5-6, 24.13, 87.14, etc. 

80 Following G2 (Silk 2008a: 139n5), Silk (2008a: 139.8), and Hiraoka (HA 13; HC 63), 
read banig dharmand. Speyer (1902: 125-26) emends to banig dharmena. Divy 254.12 
and Gl, banig dharmdndm. 

81 Following Gilgit mss. (Silk 2008a: 139n6), Speyer (1902: 126), and Hiraoka (HA 13; 
HC 63), read baniglobhendvrtah.Diyy 254.12, baniglokendvrtah (mss. BCD, 
baniklokandvrtah; ms. A, baniglobhakendvrtah). Silk (2008a: 139.9) reads vanig 
lObhendvrtah. 

82 Divy 254.13, ciram. Silk (2008a: 139.10) and Hiraoka (HA 13; HC 63), following Gl 
and G2 (Silk 2008a: 139n7), read cirarnpravrttir. Silk (2008a: 145) offers this translation: 
“And for an exceedingly long time no tidings came from him.” 


83 


Divy 254.16, kularthagatam. Silk (2008a: 139.12) and Hiraoka (HA 13; HC 63), 
following G1 and G2 (Silk 2008a: 139n9), read kuldnvdgatam. 

84 Following Gilgit mss., the Tokyo and Kyoto University mss. of the Divy (Silk 2008a: 
139nll), Silk (2008a: 139.17), and Hiraoka (HA 13; HC 63), read rdgavinodakam. Divy 

254.21, rogavinodakam. 

85 Divy 254.22, vrddhayuvatT. The term is peculiar, for it is a compound of opposites 
—“old woman-young woman” or even “old maid,” although that term has very different 
connotations. The woman in question is clearly a kind of madam or procuress. For more on 
the term, see Silk 2008a: 177-78. In what follows, the woman is mostly referred to as “an 
old woman” (vrddhd \ Divy 254.23, 254.25, 255.1, etc.). Cf 483.25-484.1. 

86 Divy 254.26, vijndpyam. Hiraoka (HA 13; HC 63), following GBM 1475.2, suggests 
me vijnaptim. 

87 Divy 255.5, evamvidhopakramayuktah. Here 1 take upakrama in the sense of “plan,” 
although Silk (2008a: 146n82) reads it in the sense of “sexual approach.” He offers this 
translation: “If there’s no other man suitable for such an approach . . .” 

88 Divy 255.6, bhavati. Silk (2008a: 139.26) and Hiraoka (HA 13; HC 63), following G1 
and G2 (Silk 2008a: 139nl4), read bhavatu. 

89 Following Gl, G2 (Silk 2008a: 140nl6), Silk (2008a: 139.31-140.1), and Hiraoka (HA 
13; HC 63), read kim pratisthito sy atha na.Divy 255.13, kim pratisthito sydrthena. 
Perhaps, “Why are you only concerned with money?” 

90 Here the madam is tempting the boy with a younger version of herself She is “old- 
young” (vrddhayuvati), and the potential lover she describes is “young-young” 
{tarunayuvati\ Divy 255.14.15). In what follows, 1 translate the latter simply as “young 
girl.” The term yuvati seems to have a sexual connotation—something like “in her prime.” 

91 Following G2 (Silk 2008a: 140nl8), Silk (2008a: 140.7), and Hiraoka (HA 13; HC 63), 
read mamnimitte. Silk (2008a: 146) offers this translation: “Mother, did you say something 
to that young woman about me?” Divy 255.21, samnimitte. Cowell and Neil (Divy 255n6) 
query tan nimmite. Cf 255.22. Perhaps, “What have you said to the young girl about this 
matter?” 

92 Following Gl (Silk 2008a: 140nl9), Silk (2008a: 140.8), and Hiraoka (HA 13; HC 63), 
read tvannimittam. Divy 255.22, tannimittam. 

93 Following Vaidya (Divy-V 158.1) and Hiraoka (HA 13; HC 63), read nimitte na. Divy 

255.22, nimittena. Silk (2008a: 140.9, 147) reads likewise and offers this translation: “. . . 
and she agreed thanks to my suggestion.” 

94 Divy 255.24, na ca sarTram dvrtam karisyati. The meaning here is obscure, for dvrtam 
is peculiar. Gl (Silk 2008a: 147n90) reads dvrtta, but that too is peculiar. Silk (2008a: 147) 
offers this translation: “She won’t reveal her body.” Cf DS 424n500 for a discussion of 
samvrtah. 

95 Divy 255.24, vdnvesane. Silk (2008a: 140.10, 147n91) and Hiraoka (HC 13; HC 63- 
64) suggest vdcdnvesane. 

96 Divy 256.1, icchdpitah sa vo ’yam ddrakah. One could also take this to mean “1 have 
stirred up desire in this boy of yours.” 

97 Following Silk (2008a: 140.19-20) and Hiraoka (HA 13; HC 64), read nisi kdle 
apratyabhijndtarupe kdle. Divy 256.1, nisi kdlam apratyabhijndtam rupe kdle. Cowell and 
Neil (Divy 707) offer a literal but puzzling translation: “He did not notice black in the 


darkness, she eame to him in a blaek dress.” G1 and G2 (Silk 2008a: 140n25), nisi kalam 
apratyabhijndtarupe kale. Speyer (1902: 126) suggests nisi vikdle apratyabhijndtarupe 
kale. Another possible emendation would be nisi kalam apratyabhijndtam arupe kale. That 
is, “He didn’t realize the night had approaehed, and at that time when forms are indistinet. 

98 Divy 256.9-10, avyaktim vibhdvyamdne. Hiraoka (HA 13; HC 64), following GBM 
1477.3, emends to abhdvyamdne. Cf Hiraoka 2007: i, 467-468n84. 

99 Divy 256.21, vartamdnena ratiknddkramena. Silk (2008a: 140.27) and Hiraoka (HA 
13; HC 64), following G1 (Silk 2008a: 140n26), read vartamdne ratikriddkrame. 

100 Following Gl, G2 (Silk 2008a: 140n27), Silk (2008a: 140.30), and Hiraoka (HA 13; 
HC 64), read ratiknddm anubhaveyam. Divy 256.21, ratikndd bhavema. Speyer (1902: 
126) suggests ratiknddm anubhavema. Vaidya (Divy-V 158.18-19) emends to ratikridd 
bhavet. 

101 Vaidya (Divy-V 158.19) omits tathaiva (Divy 256.22). 

102 Following Edgerton (BHSD, s.y. ponti), Silk (2008a: 141.4), and Hiraoka (HA 13; HC 
64), read upariprdvaranapontm.Dwy 256.26, upariprdvaranapotrm{ex eonj.; ms. A, - 
ydntm; ms. B, -yontim; mss. CD, -yontim). 

103 Following Vaidya’s emendation (Divy-V 158.30), read karisydmi. Divy 257.11, 
smarisydmi. Silk (2008a: 141.15, 148) reads likewise and offers this translation: “How shall 
I not be mindful of my depression, or my bewilderment?” G2 (Silk 2008a: 141n31), 
gamisydmi. 

104 Following Gl (Silk 2008a: 141n32), Silk (2008a: 141.17), and Hiraoka (HA 13; HC 
64), read manahsokam. Divy 257.12, manahsukam. 

105 Divy 257.15, evarn eva mdtrgrdmah. Perhaps, “Women are just the same.” Silk (2008a: 
148) offers this translation: “it is rather the female sex [whieh is the agent of the fault].” 

106 Divy 257.20-21, anunayavacanaih. Edgerton (BHSD) translates this as “with words of 
(impure sexual) love.” Cf Divy 519.11, where the eorresponding Tibetan (D 3 na 172bl) 
takes the same expression to mean “words of passion” {rjes su chags ba’i tshig = Ski, 
<anurdgavacanam>). Silk (2008a: 148) translates this as “eoneiliatory words.” See also 
Divy 258.4, anuvrttivacanaih. 

107 Divy 258.1, dgamisyatiti. Silk (2008a: 141.31) and Hiraoka (HA 13; HC 64), following 
Gl and G2 (Silk 2008a: 141n37), read dgamisydmiti. 

108 Following Vaidya (Divy-V 159.14), Silk (2008a: 142.4), and Hiraoka (HA 13; HC 64), 
read karmdkaramyam. Divy 258.6, karma karaniyam. 

109 Following Gl, G2 (Silk 2008a: 177), Silk (2008a: 142.16), and Hiraoka (HA 13; HC 
64), read ekapheldydm. Silk (2008a: 149) offers this translation: “Eater while eating 
together with his father atop a eargo erate . . .” Silk (2008a: 176-77) also provides a 
detailed diseussion of the term. Cf Divy 503.24, suvarnasya pheldm purayitvd. Divy 
258.20, ekaphaldydm. 

110 Divy 258.27, hiranyasuvarnam. Sometimes this eompound appears to be a dvandva, 
and I translate it as “gold and golden things,” “gold and valuables,” or even “silver and 
gold.” Cf Divy 575.11. Also possible is “gold nuggets and eoins” or “gold and bullion.” 
Elsewhere the eompound seems to refer to one thing (i.e., “golden valuables”), like 
maggapatha in Middle Indie (literally, “path-path”). In Hindi, sueh reduplieative 
eompounds are eommon. There are rhyming ones meaning “X and the like”—for example. 


“tea and drinks” {cay vdy) and “food and snacks” (khdna vdna). There are also translation 
compounds—terms with similar meanings in different dialects or registers conjoined for a 
sense of expansiveness. Most common are sddT-vivdh for “wedding” (literally, “wedding¬ 
wedding”) or nti-rivdjior “custom.” Although translation compounds are unattested by 
Panini, there are numerous redundant compounds, if not translation compounds, in Pali and 
Buddhist Sanskrit (Dhadphale 1980). 

111 Divy 258.28, tasya ca gatasya. Silk (2008a: 142.23) and Hiraoka (HA 13; HC 64), 
following G1 (Silk 2008a: 142n51), read tasya cdgatasya. 

112 Divy 259.14, sa vicintya. Silk (2008a: 143.7), following G1 and G2 (Silk 2008a: 
143n55), reads sa dram vicintya. 

113 In what follows, however, they wait until he is finished eating before they kill him. 

114 Divy 259.23-24, antargrhavisrabdhacdrakramam. Silk (2008a: 143n58; cf. 183, folio 
1357.2) reads arhantam visvastacdrakramam. As Silk (2008a: 151nl05) notes, the syntax 
of this sentence is peculiar. 

115 The “boy” {ddraka) has now become a “man” (purusa). 

116 As Silk (2008a: 152nlll) rightly observes, “To prevent futher trouble he [i.e., the 
bodhisattva] seems willing to ‘ordain’ Dharmaruci, but the Buddhist practice appropriate 
for the latter [i.e., concentration on the three refuges] is the most basic and introductory 
available. It is important to note that in refusing to teach Dharmaruci the rules of training 
[i.e., the precepts], he is in fact denying him access to the monastic state, and thus not 
ordaining him at all.” 

117 Divy 261.22, smrtam pratilabethdh. Or perhaps, “you will regain your memory.” Cf 
Divy 245.24. 

118 For translations, see Zimmer 1925: 105-74 and Hiraoka 2007: i, 470-518. For Sanskrit 

parallels, see GBM 1484-85 [only a single folio extant]; GandharT manuscript fragments, 
and their translation, in Baums 2002 and 2016 [cf Divy 268.15-269.29, 270.1-271.7, and 
280.27-281.21]; Mahdvastuii, 271.1-276.15 [cf Divy 282.19-289.9]; 

Avaddnakalpalatdno. 9 (Rani 2005: 20-21 and woodcut R-7; Tucci 1949: ii, 452 and plate 
104). The corresponding Tibetan can be found at P 1035 de 10b2-28bl and D 6 tha 12a3- 
31a4, although I only refer to the Derge in what follows. For more, see Hiraoka 2007: i, 
502; HC 64; and Grey 2000: 136-37. 

119 Divy 262.20, divyamdnudm. This compound is generally understood as a dvandva 
(i.e., “divine and human”), but the meaning here seems to be “human yet of a divine 
nature.” Cf DS 429n577. Baums (2002: 297) translates it as “semi-divine.” 

120 Divy 263.8-9, sa bhuriko ganitre krtdvT svetavarndm grhitvd ganayitum drabdhah. 
Edgerton (BHSD) recognizes that this passage is obscure but takes ganitra as 
“(astrological) calculation” and svetavarndas “chalk.” Cowell and Neil (Divy 679, 692) 
suggest “astrologer’s instrument” for both terms. Cf Zimmer 1925: 107. For svetavarnd, 
the Tibetan (12b5) reads rdo rgyus kha dog dkar ba. 

121 Following Speyer (1902: 127), the Tibetan (12b6), and Hiraoka (HA 13; HC 64), read - 
abhiprasatsyati. Divy 263.13, -abhiprasamsyati (mss., -abhiprasamsyati). 

122 Following Vaidya (Divy-V 162.24), read agrajyotir. Divy 263.19, agrejyotir. Hiraoka 
(HA 13; HC 64), following the Tibetan (13al) and the Chinese, suggests agner dyotir. 

123 Following Divy 270.2 and Hiraoka (HA 13; HC 65), read samdttasiksah. Divy 263.29- 
30, samdnudksdh. Cf Edgerton (BHSD, s.vv. samdtta, samddatta) and Baums 2002: 


295n2. 

124 For more on this line, see Edgerton (BHSD, s.v. upasamkrama). Cf. Divy 272.16-17. 

125 Following Vaidya (Divy-V 163.18), add catur. Divy 264.29 (omitted). 

126 Divy 265.2, asatnhatavihdnndm (ms. B, asambhavavihdrisa). Cf. Divy 95.19, 
samghdtavihdrindm. Hiraoka (HA 13; HC 65) suggests its omission. As he explains (HC 
65), this eompound “does not mention any number even though the standard eliehe is 
supposed to modify the Buddha with numerieal phrases. Tib. drug la rtag tu ngas pa 
(14al) mentions the number ‘six’ but it is unelear to what this ‘six’ exaetly refers.” 

127 Following Hiraoka (HA 13; HC 65), read narakdn. Divy 265.21, narakam. 

128 Following Divy 68.2 and 138.9-10, add ye sTtanarakds tesusnibhutvd nipatanti. Divy 
265.22 (omitted). 

129 Divy 68.6 adds Jarsanam. 

130 Divy 266.3, devdn. Understand as devanikdydn. 

131 Here other instanees of this formulaie passage (e.g., Divy 68.16, 138.23, 568.28) add 
“Abrha (Not Great)” (abrhdn). Divy 266.7 (omitted). 

132 Following Vaidya (Divy-V 164.28) and Asokav 33.21, read dhira buddhyd. Divy 
266.25, dhirabuddhyd. And following Vaidya (Divy-V 164.29), Hiraoka (HA 13; HC 65) 
and Asokav 33.21, read sramana jinendra. Divy 266.25-26, sramanajinendra. 

133 Read ddhvagagana. Hiraoka (HA 13; HC 65) eoneurs. Cf DS 426n527. Divy 267.21- 
22, ddhvagana{mss., andhagana). 

134 Other instanees of this passage (e.g., Divy 126.7-8, 148.18-19, 182.12-13) here 
inelude “like the great king Virupaksa surrounded by a group of nagas” {virupdksa iva 
ndgaganaparivrtah). Divy 267.26 (omitted). 

135 For a list of these eighteen benefits, see Divy 92.15-93.2; trans. in DS 179. 

136 The Sehoyen Colleetion eontains eleven fragments of the Jyotiska-avaddna. Stefan 
Baums (2002, 2016) has examined these fragments and their eorresponding passages in the 
Divydvaddna and the Tibetan. Based on these sourees, he offers a reeonstruetion of the 
Sanskrit text. My thanks to him for his helpful suggestions. 

137 Divy 268.19-20, md halva bhagavatd bhdsitam vitatham sydd id. This sentenee ean 
also be read as more of an assertion. Perhaps, “Never eould it be that the Blessed One 
would speak falsely!” or, following Baums (2002: 297), “But what is said by the Blessed 
One may not be false!” Considering, however, that the speaker here is a brahman boy not 
immersed in faith, 1 read this as a bit of a question, not just an assertion of the Buddha’s 
infallibility. Cf Divy 272.3-4, 272.9-10, 272.15-16. 

138 Divy 268.25, gacchdmah. The Sehoyen fragments (Baums 2016: 346) read gacchdvah. 
As Baums notes, “Curiously, within the same line of our manuseript this dual form is 
followed by plural gacchdmo” 

139 Divy 268.28, gdthdm. The Sehoyen fragments (Baums 2016: 346) read gdthe. Here 
too, Baums notes, we find “the dual gdthe in plaee of the Divydvaddna's apparent singular 
(or possibly plural) gdthdm (the Tibetan has simple tshigs su bead pa). Both eases may 
represent an ineomplete attempt at greater grammatieal preeision on the part of our 
manuseript’s seribe.” 

140 Divy 269.3, nadasyate. The Sehoyen fragments (Baums 2002: 292) and Hiraoka (HA 
13; HC 65) read nadisyate. 
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Divy 269.5-6, himapankahtalah. Baums (2016: 349) translates this as “cool like an 
ointment made of snow.” 

142 Divy 269.17, -kumdrdmdtya-.Agrawala. (1966: 70) argues that this expression should 
be taken as a single term, meaning something like “chief ministers,” as per its meaning in 
Gupta inscriptions (“a personal title conferred on the highest dignitary by the king like a 
minister, a commander, a member of the royal household”). 1 take it as two terms, “princes 
and ministers,” as does Baums (2002: 297nl2). 

143 Following the Schoyen fragments (Baums 2002: 295), the Tibetan (Baums 2002: 300), 
Divy 269.30, and Hiraoka (HA 13; HC 65), read sattvah. Divy 269.29, bodhisattvah. 

144 Following mss. ABD (Divy 270nl), Baums (2002: 295n2, 298nl4), and Hiraoka (HA 
13; HC 65), read samdttasiksdh. Baums (2002: 298) translates this as “we have undertaken 
vows.” Divy 270.2, samdttasiksdh (mss. ABD, samdtta-; ms. C, samdtta-). 

145 A pericarp is the part of the flower that surrounds the seeds and develops from the 
ovary wall, suggesting that the lotus is “giving birth” to the boy. For more on lotus births, 
see Basu 1968. 

146 Following the Schoyen fragments (Baums 2002: 295) and Hiraoka (HA 14; HC 65), 
read nihatamadamdnaprabhdvdh. Divy 270.7-8, nipdtamadamdnd na ca prabhdvdh. 
Speyer (1902: 127-28) suggests viydtamadamdnd hataprabhdvdh pravrttdh. Vaidya 
(Divy-V 167.5) suggests nastaprabhdvdh. Cf Divy 126.17-18, bhagnaprabhdvdh. 

147 Divy 270.11, sarvena sarvam na bhavisyasiti. Similar idioms occur throughout the text: 
“They will completely deprive you of life” {sarvena sarvam jivitdd vyaparopayanti\ Divy 
39.1-2), “They will completely and utterly destroy you” {sarvena sarvam jivitdd 
vyaparopayisyanti \ Divy 39.3-4, 502.21), “Don’t think that with all your power you can 
do everything” {md sarvena sarvam bhavisyati\ Divy 530.26), etc. Baums (2002: 298) 
offers this translation for the present passage: “you will completely and totally cease to 
exist.” 

148 Divy 270.11-12, sa na pratigrhndti.Jhe verbal form here indicates that the boy is a 
kind of offering, available because of the Buddha’s special powers, and Subhadra is 
refusing to accept it. 

149 Divy 270.16, pratigrhnatah. The Schoyen fragments (Baums 2002: 295) and Hiraoka 
(HA 14; HC 65) read pragrhnatah, which correctly fits the meter. 

150 Following the Schoyen fragments (Baums 2002: 295), add bhagavdn. Divy 270.20 
(omitted). 

151 Divy 270.28-29, yady evam grham pravesayasi niyatam te grham utsddayan (mss., 
utsddam) bhavisyasi. The Schoyen fragments (Baums 2002: 296) read udddyddam bhavati. 
Baums (2002: 298) offers this translation: “inevitably your house becomes heirless.” Or, as 
Baums (2002: 298nl6) notes, “read udddhayan and translate ‘inevitably he will cause your 
house to burn down’ on the evidence of the Tibetan [tshig bar]?” Speyer (1902: 128) and 
Hiraoka (HA 14; HC 65) suggest utsddam gamisyati. That is, “your house will go to ruin.” 
Vaidya (Divy-V 157.20-21) emends to yady evam grham pravesayasi niyatdm \ te grham 
utsddayad bhavisyasi. 

152 There are a number of sculptures from early Gandhara that feature Jyotiska’s fiery birth. 
For more on these representations, see Rotman 2009: 275-76n33. 

153 Following the Schoyen fragments (Baums 2002: 296), Speyer (1902: 128), Vaidya 
(Divy-V 167.24), and Hiraoka (HA 14; HC 65), read bhavatu. Divy 271.6, bhavati. 


154 There are interesting similarities between Jyotiska and JTvaka. Jyotiska was retrieved 
from a pyre and then reared by King Bimbisara. JTvaka was retrieved from a trash heap, 
where he’d been abandoned as a ehild, and then reared by King Bimbisara’s son Prinee 
Abhaya (DPPN, s.v. JTvaka Komdrabhacca). Elsewhere it is said that Prinee Abhaya was 
JTvaka’s natural father (DPPN, s.v. Abhaya), making King Bimbisara JTvaka’s natural 
grandfather, not just his adopted one. 

155 Following Speyer (1902: 128), Vaidya (Divy 167.24), and Hiraoka (HA 14; HC 65-66), 
read tathopakrdntd. Divy 272.16-17, tathd tathdpakrdntd{ms. A, tathd prakrdntd; ms. B, 
tathd ’prakrdntd', ms. C, tathd ’prakdntd', ms. D, tathd prakrdntau) yathd kdlagatd. 
Edgerton (BHSD, s.v. apakrdnta) follows ms. A and translates this as “treated,” “behaved 
towards.” Cf Divy 264.12-13, tathoprakrdntd yathd kdlagatd. 

156 Vaidya (Divy-V 168.23) omits Divy 272.18-22. 

157 Following Speyer (1902: 128), Vaidya (Divy 167.24), and Hiraoka (HA 14; HC 66), 
read tathopakrdntd. Divy 272.21, tathd tathdpakrdntd{sic mss. ACD; ms. B, tathd 
’prakrdntd) yathd kdlagatd. 

158 Divy 272.24, salokdndm pdtaydmah. Cf Divy 273.2, 273.11, samkdram pdtaydmah. 
Vaidya (Divy-V 168.25) reads salokdndm [sdlohitdndm?] samkdram pdtaydmah. Edgerton 
(BHSD) explains samkdra as “impurity in the sense of pariahhood, outeaste state, 
expulsion from easte.” 

159 Here (Divy 273.5), and in what follows, Jyotiska is referred to as a kumdra, whieh ean 
mean both “boy” and “prinee.” Sinee Jyotiska was raised in the palaee, he is like a prinee. 
Even when he was first born, the Buddha refers to him as a “little kumdra” (kumdraka \ 
Divy 271.13). Eater in the story, however, he assumes eontrol of his familial house and is 
referred to as a “householder” (grhapati \ Divy 274.21), not a king. Nevertheless, his home 
is still a palaee, and it does possess a “lion throne” {simhdsana\ Divy 279.14). Jyotiska’s 
ambiguous status is most apparent in his interactions with Ajatasatru, King Bimbisara’s true 
son and heir. Both are called kumdra. 1 translate the former as “the boy Jyotiska” and the 
latter as “Prince Ajatasatru,” although this misses the playfulness of the original. 

160 Cf Divy 58.28-59.1, 100.14-15. 

161 Following Vaidya (Divy 169.26) and Edgerton (BHSD, s.v. upanirbaddha), read 
upanibaddham. Divy 274.14, upanirbaddham. For more on such editorial insertions and 
their implications, see Schopen 2000: 187nX111.7. 

162 Divy 274.22-23, visthayd vd sitayd vd karkatakena vd.l follow Cowell and Neil’s 
(Divy 690) understanding of visthd, although the term is unclear. “All that is clear,” as 
Edgerton (BHSD) observes, “is that it is some means of catching and holding.” Edgerton 
also suggests that it might be the equivalent of A[rdha]M[a]g[adhT], citthd and Skt., cestd', 
hence, “with movements (of the hands, etc.).” Edgerton (BHSD) takes sitdas “rope.” Cf 
Divy 113.16, 281.2. Vaidya (Divy 170.1) emends to sTtayd. Perhaps it is related to Hindi 
sTdhT. For more on these terms, see Hiraoka 2007: i, 509n83. 

163 Divy 274.25, tirthyasparsanam gacchanti. Here the text explains that “non-Buddhist 
renunciants” (tirthya), which 1 sometimes translate as “heretics,” are so called because they 
“touch” or “come into physical contact with” (sparsana) various tirthas —“descents into 
rivers or sacred bodies of water,” “holy places,” “shrines.” Cf Divy 484.14-15. See also 
Divy-V 404.20, v. 824, tirthavrksesu. 

164 Cf Divy 150.11, which reads “sins exposed” (vivrtapdpaih) for “sins cleansed” 
(dhutapdpaih). 


165 Although there are numerous eharaeters named Kasyapa (Pali, Kassapa) in Buddhist 
literature, Dasabala Kasyapa (Pali, Kassapa Dasabala) is a name generally used to designate 
the twenty-fourth buddha—the third of the present auspieious age—and only one of seven 
buddhas mentioned in the texts of the Pali eanon (e.g., DIgha-nikdya ii, 2). The Buddha 
Dasabala Kasyapa also figures in a number of stories in the Divydvaddna (Divy 22-24, 
342-43, 346-48). Here, however, it is a monk—not a buddha—that is given the name 
Dasabala Kasyapa. If he did possess the ten powers {dasabala) that his name indieates, he 
would, by definition, be a buddha. 

166 Divy 275.9, dhuyati. Vaidya (Divy-V 170.11) emends to dhvayati. 

167 Cf Divy 44.16-18. 

168 Divy 275.20, abhramayam. The term abhra often means “eloud,” but here the meaning 
is less eertain. The Tibetan (21b3) reads “wooden” {shing las byas pa). 

169 Following Vaidya (Divy-V 170.22), read api tv adhistdni. Divy 275. 24, apt tv 
adhisthdni. Cowell and Neil (Divy 275n5) query adhisthdne or adhistdni. 

170 Divy 275.28, vyddayaksa. One might also take it to mean “fieree yaksas.” As Edgerton 
(BHSD) notes, “this eompound is not otherwise reeorded.” 

171 Divy 276.3, ddpiyitavyam{ms?,., ddpitavyam). Cowell and Neil (Divy 276nl) query 
ddpitavyah. Vaidya (Divy-V 170. 27) suggests ddpayisyati. 

172 Here (Divy 277.14) the text reads “the boy Jyotiska” (jyotiskas ca kumdrah), but by 
now Jyotiska has grown up and beeome a householder. Presumably Jyotiska was visiting 
the palaee to see his surrogate father. King Bimbisara. Perhaps the text imagines him as a 
kind of prinee (kumdra). See too note 159. 

173 This ineident is reeounted in “The Story of Mandhata” (Divy 213.21ff.; trans. in DS 
35 Iff). 

174 Following Speyer (1902: 128), the Tibetan (23a7), and Hiraoka (HA 14; HC 66), read 
vismitya. Divy 278.22, “having forgohen” (vismrtya). 

175 Read gacchdmah. Divy 278.28, “Go” (gaccha). 

176 Other sueh ineidents where a palaee floor is mistaken for water ean be found in the 
Mahdbhdrata{Adi-¥arvan, book 2.46) and also in the Qur’an (27.44), as noted by Cowell 
and Neil (Divy 707). See too Sehiefner 1893: 360-61. For some observations on these 
parallels, see Grierson 1913. 

177 Following 279.7, read drsyante. Divy 219.12, pasyanti. 

178 Aeeording to Buddhaghosa, “An Enemy Before Birth.” Cf DPPN, s.v. Ajdtasattu. 

179 For another instanee of brothers dividing up their possessions, see Divy 29.18ff.; trans. 
in DS 78ff 

180 Following Speyer (1902: 128), Vaidya (Divy-V 173.29), and Hiraoka (HA 14; HC 66), 
read na sakitam. Divy 280.29, na sahkitam. 

181 Following the Sehoyen fragments (Baums 2002: 296) and Hiraoka (HA 14; HC 66), 
read anyam. Divy 280.30, anyad. 

182 Hiraoka (HA 14; HC 66), “for eonsisteney with the form from a previous example,” 
i.e., Divy 37.1-2 (HA 40), reads -karaka-. Divy 281.24, -kara-. But see Divy 48.21, 159.9, 
281.24, ete. For more on this differenee, see Edgerton (BHSD, s.vv. kara, karaka). 

183 Following Vaidya’s emendation (Divy-V 174.19), read upasthitah. Divy 281.27-28, 
nopasthitah. Cf Divy 48.24 and 159.12, naiva sthitd, whieh Vaidya (Divy-V 29.32 and 
98.22) emends to evam sthitd, and Divy 342.2, nopasthitd, whieh Vaidya (Divy-V 211.23) 


also emends to evam sthita. Hiraoka (HA 14; HC 66) suggests “elothed” {nepatthitah). 
Edgerton (BHSD, s.v. nepatthita) maintains that “some sueh form (possibly with Prakritie v 
for p) must be read in Divy 48.24, 49.16, 159.12, 342.4, 463.26, 558.22 ... in all these the 
mss. (followed by the edd.) are eorrupt. . .” Nobel (1955: i, 72n3) argues likewise. 

184 Following Divy 54.2, 131.7, 141.4, ete., and Hiraoka (HA 14; HC 66), read 

labdhasambhdrdni. Divy 282.11, labdhasamhdrdni. Cf DS413n356. 

185 Cf. Anangana Sutta in the Majjhima-nikdya (i, 24-32). 

186 Following Divy 283.6, add traimdsTm. Divy 283.27 (omitted). 

187 Following Divy 64.26, 66.5, 81.12, add dsandniprajnapya. Divy 284.27 (omitted). 

188 Following Divy 65.9, 81.23, 97.9, ete., and Hiraoka (HA 14; HC 66), read 

apamtapdtram. Divy 285.9, apaniyapdtram. Cf Divy 53.13, whieh reads apamtapdtram, 
but all the mss. (Divy 53nl) read apaniya pdtram. 

189 Divy 285.14-15, esa eva grantho vistarena kartavyah. Unlike the expression “and so 

on as before” (purvavad ydvat), this is not instruetions to fdl in the missing words of a 

stoek expression but rather looser direetions to the reader/reeiter to reeast the previous 
events for King Bandhuman. 

190 Ordinary “wood” (kdstha) is used as firewood; various kinds of “fragrant wood” 
(gandhakdstha), sueh as sandalwood and agarwood, are not. Fragrant woods are expensive 
and often used ritually, sueh as for building funeral pyres (e.g., Divy 327.24, 350.18-19). 

191 Divy 285.25-26, sugandhatailena ca vastrdni timayitvd khddyakdny ullddayitum. 
Cowell and Neil (Divy 285n4) query ullodayitum, and in their index (Divy 676) suggest 
“eook.” The Tibetan (28b2) also reads “eook” (btso ba). Edgerton (BHSD, s.v. tmayati), 
eiting this passage, suggests “makes wet, sprinkles.” 

192 Following Divy 288.15-16, read mandalavdtah. Divy 286.15, mandavdtah. Zimmer 
(1925: 165) understands it to be a “round pavilion.” The term might also refer to a eireular 
hedged-in garden. Cf Edgerton (BHSD, s.v. mandalamdda). 

193 Sakra ean see what is below him, in a eosmologieal sense, but not what is above him. 
Cf DS421n450. 

194 Following Divy 287.4, the Tibetan (30bl), and Hiraoka (HA 14; HC 66), add pasya. 
Divy 288.21 (omitted). 

195 Divy 288.27, drstasatyah. The text doesn’t speeify when King Bandhuman had eome 
to this vision of truth, whieh is unusual, for the text is usually speeifie and detailed about 
sueh moments of awakening (Divy 47.9-18, 52.22-53.10, 75.25-76.1). One who has seen 
the truth, aeeording to the text, has understood the four noble truths and attained one of the 
stages of religious development eulminating in arhatship. In what follows (Divy 289.11- 
14), the Buddha explains that the householder Anangana, as a result of his aet of harsh 
speeeh toward the king, will burn on a funeral pyre with his mother five hundred times. 
The severity of this karmie penanee is likely due to the faet that King Bandhuman had 
aehieved a high level of spiritual distinetion, and so the householder Anahgana’s sin was 
direeted toward a great field of merit—a king and a realized being simultaneously. 

196 Divy 288.27-28, tasydntike tvayd kharavdkkarma niscdritam. Usually I translate an 
objeet in the genetive + antike quite literally as “in the presenee of that objeet,” but here the 
use is more figurative. The householder Anangana spoke harshly toward King 
Bandhuman, but not in his presence. Cf. Divy 313.2-3, 313.27. 


197 For translations, see Burnouf 1844: 90-98 and 2010: 130-37; Zimmer 1925: 85-101; 
and Hiraoka 2007: i, 519-36. For Sanskrit parallels, see Avaddnakalpalatd no. 42 (Rani 
2005: 49 and woodeut R-13; Tueei 1949: ii, 481 and plate 113). The eorresponding Tibetan 
ean be found at P 1019 ke 52b5-57b8 and D 350 ah 50a5-55b7. For more, see Hiraoka 
2007: i, 528; HC 66; and Grey 2000: 153. 

198 For a Pali version of this passage, see the Itivuttaka (18-19). 

199 Divy 290.25, tisthet. Cf Divy 470.18, tistheyuh; Divy 470.24 and 481.15, tisthati. 

200 Following Vaidya (Divy-V 180.23), read prabhutasattvasvdpateyah. This ean mean 
either that “his subjeets were affluent” or that “he was affluent with many subjeets.” Divy 
29\.prabhuta sattvasvdpateyah (mss. ABC, satta-). Hiraoka (HA 14; HC 66), following 
the Tibetan (53b 1; 51a3), suggests prabhutasvdpateyah. Also possible is that satta is an 
error ior santa. Cf Divy 286.3, santahsvdpateyam; Divy 439.30, sarvasantam svdpateyam. 

201 Divy 291.27-28, adydgrena vo grdmanyah sarvabanijo ’sulkdn agulmdn muncdmi. 
More literally, “From now on, offieers, 1 exempt all of your merehants . . .” Perhaps take vo 
as aeeusative, or leave it out. 

202 Following the Tibetan (54al; 51b5), Vaidya (Divy-V 181.5), Hiraoka (HA 14; HC 66), 
and the Chinese, read anenopdyena. Divy 292.1, “in many ways” (anekopdyena). Also 
possible is that the king is said to rule “following many strategems” and not simply 
“aeeording to dharma” (Divy 291.22) as he did before. 1 understand the famine to oeeur as 
a result of the king’s poliey, and so too the rains of food that will eventually fall to break 
the famine. Burnouf (2010: 132; ef 1844: 92), however, offers this translation: “He 
governed in this way for many years, when one day there appeared a baleful eonstellation 
whieh announeed that the god India would refuse to give rain for twelve years.” 

203 Following Vaidya (Divy-V 181.22) and Hiraoka (HA 14; HC 66), read upasamkrdntdh. 
Divy 292.29, upasamkrdntah. 

204 Divy 293.4, yasyeddmm devah kdlam manyate. This polite turn of phrase is often 
direeted toward the Buddha, espeeially at those times when he is being told that his food is 
ready. 1 usually translate it as “Now my lord may do as the time permits.” 

205 Divy 293.16, mdnikd. Aeeording to Puri (1965: 114), “nearly eight ounees.” 

206 Following the Tibetan (55a4; 53al) and Hiraoka (HA 14; HC 66), read evam karisyatiti. 
Divy 293.24, kdlam karisyatiti. 

207 Hiraoka (HA 14; HC 66), following the Tibetan (55a5; 53al), inserts apitrjnaih. That is, 
“nor honor their fathers.” 

208 This is a module found with some frequeney in Agama-Nikaya texts. See, for example, 
Mahdsutra 4 §12.3 (Skilling 1994: ii, 389-90). 

209 Following the Tibetan (55bl; 53a6) and Hiraoka (HA 14; HC 66), readyathdpratyayam 
prdptdn dharmdn avalokya.Tiiyy 294.11, yathdprdptdn dharmdn avalokya. Perhaps, 
“observing phenomena as they eame to his attention,” but this doesn’t eonneet with the 
verse that follows. Vaidya (Divy-V 182.13) drops dharmdn. Burnouf (2010: 133; ef 1844: 
94) offers this translation: “having eontemplated the laws that he had just attained.” 

210 Divy 294.15, khadgavisdnakalpah- For more on this disputed term, whieh ean also 
mean “like the horn of a rhinoeeros” and whieh is eommonly understood as a metaphor for 
the solitary buddha, see Salomon 2000: 10-14. For a parallel verse in the Pali materials, see 
Suttanipdta, v. 36. Bhikkhu Bodhi (2017: 162) offers this translation: “For one who has 
formed bonds, there is affeetion; following on affeetion, this suffering arises. Diseeming the 


danger born of affection, one should live alone like a rhinoceros horn” (samsaggajdtassa 
bhavanti snehd snehanvayam dukkhamidam pahoti \ ddmavam snehajam pekkhamdnoeko 
care khaggavisdnakappo). Cf Norman 1984: 5. 

211 Divy 296.3, yathddhautena. Egderton (BHSD) takes this to mean “with begging-bowl 
just as cleaned, i.e., not having received any almsfood.” Rhys Davids and Stede (PTSD, s.v. 
yathddhota) similarly understand the Pali equivalent: “as if it were washed (so to speak), 
clean, unsoiled.” Also possible, however, is that this could mean “as though unwashed,” 
for if one receives no food, then one has no reason to wash one’s bowl. 

212 Following Cowell and Neil’s query (Divy 296n6), read kriditd ramitdh. Divy 296.21, 
kridatd ramatd. This is a strange locution. These two words are often coupled with a form 
of paricdrayati to indicate sexual activity. 

213 Soft foods (bhojana) are similarly defined in the Pali materials. See Upasak 1975, s.v. 
bhojana. 

214 Vaidya (Divy-V 184.11) omits saptdham tailavarsam pravarsanti (Divy 297.21-22). 

215 For a translation, see Hiraoka 2007: i, 537-72. For Sanskrit parallels, see Sanskrit 
fragments from Turfan (Sander and Waldschmidt 1985: nos. 1330 and 1524) and GBM 
1486-1487.4 (end of the story). The corresponding Tibetan can be found at P 1032 fie 
106a7-113b6 and D 3 ja 113b3-122bl. For more, see Hiraoka 2007: i, 557, and HC 67. 
See too Jean Przyluski’s (1920: 314-19) translation of the first part of this story (= Divy 
298.24-301.4) from the Chinese version of the Mulasarvdstivdda-vinaya. 

216 Divy 299.2-3, tirascdm anyonyabhaksanddmi. Cf Asokav 60.10-11, 
tiryaksvanyonyabhaksanaparitrdsaduhkham. Strong (1989: 225) translates this as “among 
the animals, the suffering coming from the fear of eating one another.” 

217 Divy 299.6, sdrdhamvihdrT. Here the term could mean “student,” “classmate,” or “co¬ 
resident in the monastery,” although it is the first of these meanings that seems to prevail in 
the Divydvaddna. On Divy 18.27, it refers to the “students” of the venerable 
Mahakatyayana, for they address him as “instructor” {upddhydyah \ Divy 19.2-3). On Divy 
345.10, it refers to a novice who was the “student” of an arhat. These students “lived with” 
their teachers, as the term literally means, for together they were co-residents in the same 
monastery or, at least, monastic order. The term is often paired with antevdsin (e.g., Divy 
18.17, 299.6, 489.16), with which it is a near synonym; the latter refers to a student who 
“lives near” his teacher. Edgerton explains the term as follows: “a co-resident monk, 
regularly however applied to those who are undergoing training, virtually (fellow-)pupil.” 
Rhys Davids and Stede (PTSD, s.v. saddhivihdrika) take the Pali equivalent to mean “co¬ 
resident, fellow-bhikkhu; pupil.” Bodhi (2000: 1193; Samyutta-nikdya iv, 103) translates it 
as “co-resident [monk].” 

218 Divy 299.11, avavdditah (ms. A, avabodhitdh; ms. C, omitted; ms. D, avavoditah). 
Vaidya (Divy-V 185.10-11) likewise reads avavdditah. Speyer (1902: 128-29) and 
Hiraoka (HA 14; HC 67) suggest avoditdh, the past passive participle of ava ^vad, which 
also occurs at Divy 300.2, with no manuscript variants. Contra Hiraoka, Edgerton (BHSD, 
s.v. avoditdh) suggests emending avoditdh in both cases: “possibly ovaditdh or ovdditdh, if 
not avavad[itdh] or avavdd[itah] 

219 Vaidya (Divy-V 185.13) omits this question (Divy 299.16-17). 

220 Divy 300.8, dvdrakosthake. Although 1 translate this term as “gateway” when it refers 
to a part of a home (Divy 17.12) or a stupa (Divy 244.17) and “doorway” when it refers to 
a part of the women’s quarters (Divy 532.12-13, 532.16, 532.20), Gregory Schopen (2000: 


173-75nVIII.20) argues convincingly that dvdrakosthaka, when referring to a part of a 
monastery, refers to an “entrance hall.” It is akin to the foyer of a building or the narthex of 
a church. 

221 For more on this story and its description of the wheel of existence, see Przyluski 1920: 
316-17 and Teiser 2006: 67-72, 77-79. 

222 One could also translate this as “After three weeks—that is, on the twenty-first day ...” 
The Tibetan concurs. 

223 Hiraoka (HA 14; HC 67) suggests rnadharah. Divy 301.10, rnaharah. As Edgerton 
(BHSD, s.v. rnadhara) explains: “The situation suggests rnadhara, debt-establisher, and 
dhanahara, remover of wealth; i.e., a financial liability . . . But (a) rnahara rather than 
rnadhara (or else rnahdraka) is read every time but once (h M[iddle] Indie for dh?); and 
(b) in Divy 5.12 mahdsamudram avatareyam dhanahdrikah, the latter means to get 
wealth.” Cf DS 422n463. See too Schopen 2014: 616. 

224 Divy 302.3, kutkuhcakd. Edgerton (BHSD, s.vv. kutukuhcaka, kuta-, kutku-) suggests 
“niggardly.” Agrawala (1966: 70) offers this gloss: “such persons as make their faces wry 
and needlessly find fault with others.” 

225 Read karmdni. Divy 302.4, “suffering” (duhkhdni). 

226 According to Edgerton (BHSD, s.v. anusamsa), “Pali lists five (PTSD; other lists occur), 
and five are often mentioned in BHS, but they are different for different works of merit, and 
other numbers (as 10, 18) also occur; I have not found the PTSD list in BHS.” For a 
translation of a corresponding passage in Tibetan, see Vogel and Wide (GM-Sahgh 286- 
87). See too DTgha-nikdya ii, 86. 

227 Divy 302.26-27, nayena kdmahgamah{ms. C, kdmagamah). Speyer (1902: 129) and 
Hiraoka (HA 14; HC 67) suggest nayenakdmahgamah. That is, “not allowed to go where 
one likes.” Edgerton (BHSD) offers this explanation of kdmamgama: “going according to 
the desire of (of someone else, sc. a master); a servant.” 

228 Divy 303.3, anuprdpnuvatah. Speyer (1902: 129) and Hiraoka (HA 14; HC 67) suggest 
ananuprdpnuvatah. I read the text as is in the sense of “in the process of obtaining.” Vogel 
and Wide (GM-Sahgh 287) offer this translation: “For me, who (may) attain truly supreme 
salvation (or) nirvana, (even if) being guilty of a sin, there will (still) be rebirth among the 
gods.” 

229 Following mss. BD (Divy 303n3) and Divy 499.9, read dydpitah. Divy 303.28, 
dpydyitah{ms9,. AC, dydyitah). See BHSD, s.vv. dydpita, dpydyaka. 

230 Following Vaidya (Divy-V 188.6), read sphatitaparusd. Divy 304.7, sphatitapurusd. 
Perhaps, “weather-beaten men.” Hiraoka (HA 14; HC 67), following the Tibetan (109a5; 
117a2), reads bhrtakapurusd. That is, “day laborers.” 

231 Divy 304.26, lokdkhydyikdydm. Edgerton (BHSD) explains this and lokdkhydnakathd, 
which appears on the following line (Divy 304.27), as “story-telling about the 
world”—“certainly not philosophical discussion about (the creation, etc., of) the world, 
which is the scholastic interpretation of Pad lokakkUdyikd." Cf Divy 109.27-28; trans. in 
DS 203. See also DS 425n509 on the difference between dkhydyikd and kathd. 

232 Following Edgerton (BHSD, s.v. atisvdra) and Hiraoka (HA 14; HC 67), read 
atitvarena. Divy 304.28, atisvdrena. 

233 Divy 305.1, prasannddhikdram karomi. Edgerton (BHSD, s.v. adhikdra) suggests this 
expression means “service tendered by one who is kindly disposed, i. e., service of 


friendship.” Schopen (1996: 99) offers this translation: “Son, 1 am not giving two days’ 
wages, but 1, being grateful, am giving a token of my gratitude.” For more on this idea of 
the “duty of one who has faith,” see Rotman 2009: 76-82. 

234 Divy 306.23, sukuman. Earlier in this story, the boy is deseribed as “young and frail” 
(sukumdrah\ Divy 303.30), first by his mother and then by the householder who employs 
him. Now “eow dung” is similarly deseribed. It is, like the boy, “fresh” and “thin,” if not 
“delieate.” 

235 Divy 307.1, nandopananda bhrtakapurusah. Edgerton (BHSD, s.v. nandopananda) 
reads it as a eompound: “he is a serving-man of Nanda and Upananda.” 

236 Divy 307.2, kulopakagrhesu. As Edgerton (BHSD, s.v. upaka) explains, “kulopaka (= 
Pali, kulupaka) lit. belonging to a family, = family associate, said of a monk who is 
regularly supported by a eertain family . . . also, by extension, said of the houses visited by 
sueh monks.” 

237 Divy 307.2, purobhaktakdm. The Tibetan (llObS; 119a2) reads khye’u tshus. These 
monks are having an early meal (i.e., a pre-meal snaek), whieh is against monastie 
regulations. Monks are normally enjoined to eat only a single meal of almsfood a day. See, 
for example, Payantika no. 32 of the Prdtimoksa-sutra of the Mulasarvastivadins. See too 
Prebish 1996: 79 and Wijayaratna 1990: 68-69. 

238 Read arydh. Divy 307.3, “noble one” (drya). 

239 Following Divy 307.22, add grhe. Divy 307.25 (omitted). 

240 Here 1 take “in just the same way” {evam eva \ Divy 308.3) to mean that the boy gives 
the food to the merehants as a gift; that he feeds them with his own hands; and that the 
feeding takes plaee in the home of the householder who formerly employed him. 

241 Divy 308.12, tad ayam patakah prajnaptah. The term prajnaptais generally used to 
deseribe the Buddha’s seat, whieh is “speeially prepared” (i.e., properly laid out). 

242 Divy 309.8 punyamahesdkhya iti. For more on this expression, see Rotman 2009: 48. 
See too note 47. 

243 Divy 309.20, manusyakd. Hiraoka (HA 14; HC 67), following the Tibetan (112bl; 
120b6), suggests amanusyakd. 

244 Divy 309.25-26, prabhutam svdpateyam. Hiraoka (HA 14; HC 67) suggests 
prabhutasvdpateyam, so the eompound ean be taken as a bahuvnhi. 

245 Following Divy 71.27 and 75.27-28, read atikrdnto ’ham bhadantdtikrdntah. Divy 
311.5-6, abhikrdnto ’ham bhadantdbhikrdntah. There seems to be some slippage between 
atikrdntah and abhikrdntah. At Divy 11.21, mss. ABC (Divy 71n8) read abhi-, and at Divy 
75.27-28, all the mss. (Divy 75n3) read abhi-. The editors emend to ati- in both eases, 
although not at Divy 311.5. Here mss. AB (Divy 311nl) read abhikdnto, whieh suggests a 
different reading. Sinee the Pali equivalent of both the Sanskrit terms abhikrdnta and 
abhikdnta is abhikkantam, perhaps the expression abhikrdntam aham is a hyper- 
Sanskritization meaning “1 am very fine” and not “1 have erossed over.” Edgerton (BHSD, 
s.v. abhikrdnta) suggests atikrdntdbhikrdntah, whieh he translates as “having passed over 
the approaeh (to the religious goal).” Hiraoka (HA 14; HC 67), following Edgerton, 
suggests bhadantdham atikrdntdbhikrdnta. Cf. DS 410n321. 

246 Following Divy 80.18-20, 85.1-3, 89.9-11, and Hiraoka (HA 14; HC 67), add 
samdarsayati samdddpayati samuttejayati sampraharsayati\ anekaparydyena dharmyayd 
kathayd. Divy 311.9 (omitted). 


247 Following Hiraoka (HA 14; HC 67-68), read prantasayanasanasevT tena. Divy 312.8- 
9, prdntasayandsanasevinas te na. Although prdntasayandsanaseviAoQsrCi occur 
elsewhere in the Divydvaddna, it does occur in the Avaddnasataka (i, 108.18, 113.8, etc.). 
There is no corresponding Tibetan to the term in question. 

248 Divy 313.4, ksatah. Vaidya (Divy-V 193.20) emends to ksamah. That is, “forgiving.” 

249 Following Speyer (1902: 130) and Hiraoka (HA 15; HC 68), read dvitiya dgacchati. 
Divy 313.8, dvitiyam dgacchati. 

250 Following Speyer (1902: 130), Vaidya (Divy-V 193.28), and Hiraoka (HA 15; HC 68), 
read sa mulanikrttah. Divy 313.15, samulanikrttah{mss., mulanikrnta). 

251 Following Speyer (1902: 130), Vaidya (Divy-V 193.28), and Hiraoka (HA 15; HC 68), 
read saputrah. Divy 313.16, saputrah. 

252 Since the solitary buddha is floating in the sky, the householder and his son don’t 
exactly fall at his feet. The idiom, however, has been reified and is used even when it 
doesn’t quite fit. See too DS 436n671. 

253 Divy 313.17, sadbhutadaksimya. Speyer (1902: 130) and Hiraoka (HA 15; HC 68) 
suggest sadbhuta daksimya. 

254 Here (Divy 314.8-9) the text reads iyam tdvad utpattir na tdvad buddho bhagavdn 
srdvakdndm vinaye siksdpadam. This appears to be corrupt so I have left it out. 

255 This avadana, unlike the others in this volume, is glossed as a prakarana, which can 
designate a work of fiction, like a drama or a play, as well as a treatise or investigation. It 
isn’t clear how to understand the term here. 

256 Ms. D (Divy 314nl) reads “So ends the twenty-first chapter in the Divydvaddna, that of 
Sahasodgata in the glorious Divydvaddna'' (iti srTdivydvaddne sahasodgatasya 
divydvaddna ekavimsatimah). 

257 For translations, see Ohnuma 2004a and Hiraoka 2007: i, 573-607. For Sanskrit 
parallels, see GBM 1487.4-1507.3; Mahajjdtakamdldno. 48; Haribhatta’s Jatokamd/d no. 5 
(Hahn 1992: 44-50); and Avaddnakalpalatd no. 5 (Rothenberg 1990; Rani 2005: 16 and 
woodcut R-2; Tucci 1949: ii, 444 and plate 102). The corresponding Tibetan can be found 
atP 1017 ke 24a4-33b2 and D 348 ah 22a4-31b3. See too Frye 1981: 105-14. For more, 
see Hiraoka 2007: i, 588; HC 68; and Grey 2000: 52-53. 

Jens-Uwe Hartmann (1977) edited and translated into German the version of this story 
preserved in the Gilgit Buddhist Manuscripts.H q also compared that version of the story 
with the one preserved in the Divydvaddna and compiled a list of alternate readings and 
textual emendations (1980). My thanks to him for sharing his work and his insights. The 
symbols he uses are as follows: ( ) aksaras that are either damaged or whose reading is 
uncertain; [ ] gap in the text; { } aksara or letter that is to be omitted; < > restored without 
text gap. 

258 Divy 314.16-17, na tv eva pitrmaranam dgamitavantau{mss., drdgitavantau). 
Edgerton (BHSD, s.v. drdgayati) offers this translation: “(they entered nirvana, or died,) but 
did not attain (wait for) their father’s death (i.e., they predeceased him).” Then he notes, 
“acc[ording] to ed[itors] in [Divy] 314.23 and 315.3 mss. have dgamitavantau, waited for, 
which is the essential meaning in any case, but prob[ably] a lect[io] fac[ilior].” Hiraoka 
(2007: i, 588-89n3), following the Tibetan (24a6-7; 22a6-7) and the Chinese, understands 
pitr to refer to the Buddha, although he notes that this is a peculiar usage. Nevertheless, 
followers of the Buddha are his proverbial sons, as with the term sdkyaputriya. Ohnuma 
(2004a: 144) understands pitr to mean pitrloka and offers this translation: “. . . were 


liberated in the sphere of nirvana-without-remainder before they could die the normal death 
that leads to the realm of ancestors?” 

259 Following Speyer (1902: 340), Vaidya (Divy-V 195.15), the Tibetan (24b4; 22b5), and 
Hiraoka (HA 15; HC 68), read suvibhaktd. Divy 315.8, savibhaktd. 

260 Divy 315.8, uccaistorana-. Hiraoka (HA 15; HC 68) reads uccatorana-, taking ucca as 
an adjective. GBM 1488.3 (Hartmann 1977: 23), udviddha-. 

261 These homes of wealthy merchants are not only placed first, but they appear to be in a 
separate class from everyone else’s homes, even those of kings. For more on the elevated 
status of merchants in early Indian Buddhism, see Rotman (in progress). 

262 Read dvasdh. Divy 315.11, dvasah. 

263 Divy 315.11, mtimaulidhardndm. GBM 1488.4 (Hartmann 1980: 258), mtindhardndm. 
Perhaps, “law-abiding citizens.” Cf Divy 317.16. 

264 Read sarvakdlikakusumagandhd. Divy 315.13-14, sarvakdlikds ca kusumagandhd. Cf. 
GBM 1488.5 (Hartmann 1977: 24), kusumagandhds ca sarvdkdlikd\rQadL sarva-^ idrsd 
gandhd. 

265 Divy 315.17, -ardhacandra-. These objects are, quite literally, “crescent shaped,” but it 
is unclear whether they are windows, decorations, or even corridors. 

266 Following Cowell and Neil’s query (Divy 315n3), read pundarTkdtisurabhi-. Speyer 
(1902: 340) and Hiraoka (HA 15; HC 68) suggest pundarikddisurabhi-. Divy 315.18, 
pundankdni surabhi-. 

267 Following Cowell and Neil’s query (Divy 315n3), Speyer (1902: 340), and Hiraoka 
(HA 15; HC 68), read parimanditd ’tisvddu-. Divy 315. IS, parimandddni svddu-. 

268 Following Hiraoka (HA 15; HC 68) and GBM 1488.8 (Hartmann 1977: 24), omit 
siitra-. Divy 315.20, tamdlasutra-. Likely emend to tamdlapatra. 

269 Following Vaidya (Divy-V 195.24) and Hiraoka (HA 15; HC 68), read -samchannd 
kalavinka-. Divy 315.21-22, -samchannakalavinka-. 

270 Following Divy 325.8, 15, 18, etc. and Hiraoka (HA 15; HC 68), read 

maniratnagarbham. Divy 315.23-24, “Containing a Jewel” {manigarbham).VQr\iaps this 
park is where King Candraprabha, as a wheel-turning king and a possessor of the seven 
treasures, keeps his most-treasured jewel. Cf Divy 60.16-18. 

271 For more on birds in Sanskrit literature, see Linke 1997. 

272 Following GBM 1489.3 (Hartmann 1980: 259) and Hiraoka (HA 15; HC 68), read 

svayamprabhah. Divy 316.2, “a self-made man” (svayamprabhuh). 

273 Following GBM 1490.1 (Hartmann 1980: 259) and Hiraoka (HA 15; HC 68-69), read 
suvarnabheryah samtddya. Divy 316.18, suvarnabhery asamtddya. Cowell and Neil (Divy 
316n4) query suvarnabherTh samtddya, which Vaidya (Divy-V 196.7-8) follows. 

274 Following Vaidya (Divy-V 196.9), read sayandsandpdsraya-. Divy 316.20, 

sayandsanam apdsraya. 

275 Hiraoka (HA 15; HC 69), following the precedent of the preceding phrase and the 
Tibetan (25b5, 23b7), adds “powder” (curna). GBM 1490.4 (Hartmann 1977: 25) concurs. 
Divy 316.22 (omitted). 

276 Divy 316.22-23, kdmadohinyah. GBM 1490.4 (Hartmann 1977: 25), kamadohinyah 
[read kdma-\ The Tibetan (25b5; 23b7) reads kharpo ’i bzho snod rnams. Hiraoka (HA 15; 
HC 69) suggests kamsa-. Perhaps, “with their own brass pails fdled with milk.” Cf 
Edgerton (BHSD, s.v. kamsadoha). 


277 On the terminology of silk in India, see Liu 1996: 50-56. 

278 Divy 316.26-27, -dukulamayasobhanavastrdny (ex conj.; ms. A, 

dukulasmyasobhanavastrdngapardntaka-; mss. BD, -dukulasmyangdpardntaka-; ms. C, 
dukulasobhanavastrdsmyangdpardntaka-) apardntakaphalakaharyanikambala-. GBM 
1490.6 (Hartmann 1977: 25), -dugulasrngapardntakaftn} haryamyakafmj 

(kamba)la-.¥ollowing Cowell and Neil’s eonjeeture, the first half of the eompound is elear 
{-dukulamayasobhanavastrdny-), but the latter half of the eompound is problematie (- 
apardntakaphalakaharyanikambala-). First, the reading ahgdpardntaka (mss. BCD) is 
perhaps akin to the term asmdpardntakathat oeeurs throughout the Kotikarna-avaddna{DS 
392b85). That eompound is a eonjunet of two plaee names (i.e., Asma and Aparanta), and 
perhaps it is the same here, although this pairing would be odd as Ahga was a eountry in 
what is now Bengal and Aparantaka a eountry in what is now the northern Konkan area of 
western India. The Tibetan (25b6; 24a2) reads mri gd pd na. Cf Hiraoka 2007: i, 592n62. 
The term phalaka is also ambiguous. While I understand it to mean “bark,” Upreti (1995: 
47) writes of “finely polished skin sheets from Aparantaka (apardntaka phalaka)” —likely 
beeause on Divy 19.19-21 different kinds of skins (carma) used in the regions of 
Asmaparanta are mentioned. Cf Edgerton (BHSD, s.vv. phala, phalaka) and Hiraoka 
2007: i, 592n63. In addition, there is the unattested haryani. M. G. Dhadphale (personal 
eommunieation) suggests this etymology: ani means “needle” and hari eomes from 
Vat/meaning “to plow.” In other words, “plow-shaped needles,” whieh would have been 
used to eroehet fabrie. The Tibetan (25b7; 24a2) reads bag le pa. The Mahdvyutpatti 
(5871) equates this with Skt., vakkali, whieh Edgerton (BHSD) explains as “a kind of 
textile material.” This may have some eonneetion with the Marathi word vdkal, a kind of 
quilt or blanket. 

279 Divy 317.13, harsakata-. Agrawala (1966: 69) thinks it is the equivalent of 
doldvalayaand means “loose braeelet.” Edgerton (BHSD) eites harsa as “neeklaee” and 
kata as “braeelet.” 

280 Divy 317.23, -tdla-. This is obseure, although the instrument in question was probably 
used, like a metronome, for “keeping rhythm” or “beating time” {tdla). 

281 Following Divy 320.12-13, the Tibetan (26b2; 24b6), GBM 1492.3 (Hartmann 1977: 
27), and Hiraoka (HA 15; HC 69), add rdjhah. Divy 317.29 (omitted). 

282 Following Cowell and Neil’s query (Divy 317n5), Divy 320.14, and Hiraoka (HA 15; 
HC 69), read valgur manojhasabdah. Divy 317.30, varnamanojhasabdah. Perhaps, 
“praiseworthy and pleasing sounds.” 

283 Divy 318.6, dvdsaptatir ayutakotisatdni. The term ayuta, as Edgerton (BHSD) notes, 

means “10,000” in standard Sanskrit, but “oftener =100 kotis or 1,000,000,000.” Henee, 
dvdsaptati{12) x ayuta (1,000,000,000) x koti (10,000,000) x sata (100) = 

72,000,000,000,000,000,000. The Tibetan (26b4; 24b7-25al) eoneurs. More eolloquially, 
and perhaps even more in the spirit of the original, one might say “seventy-two gazillion.” 

284 Following Divy 318.26-27 and Hiraoka (HA 15; HC 69), read 
varndkrtilihgasamsthdnam. Divy 318.7-8, varndkrtilihgasthairyam. Perhaps, “eomplexion, 
form, and inherent eharaeteristies.” 

285 Divy 318.19-20, rdjaparikarsakau rdjaparipdlakau. GBM 1493.4 (Hartmann 1977: 
29), rdjaparikarsakau rdjyaparipdlakau.That is, “managers of the king and proteetors of 
the kingdom.” 

286 Divy 319.3, sarvaparitydge. GBM 1494.1 (Hartmann 1977: 29), sarvaparitydgl 
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Divy 319.6, kosakosthagaram. Usually 1 translate this as “treasuries and granaries” or 
just “granaries.” Cf. DS 428n557. 

Divy 319.11 and GBM 1494.5 (Hartmann 1977: 29), potah. The Tibetan (27bl; 25b5), 
however, reads “head.” 

Divy 319.11, kulasthah. Or perhaps, “who was a member of King Candraprabha’s 
family.” Both readings are possible, and both readings make sense within the eontext of the 
story. 

Following Divy 391.5-6, 475.5, and Hiraoka (HA 15; HC 69), read vipancikdh. Divy 
319.14, vipascikdh (mss., vipanci-). GBM 1494.6 (Hartmann 1977: 29), vipancanakdh. Cf 
Edgerton (BHSD, s.v. vipancika). 

Following Cowell and Neil’s query (Divy 319n3), Divy 319.19, GBM 1494.6 
(Hartmann 1980: 259), and Hiraoka (HA 15; HC 69), read nirdesam. Divy 319.15, 
nirdosam. Perhaps, “nullify its evil effeets.” 

Read vipancikaih.Y)i\y 319.16, vipascikaih. See note 290. 

Following Vaidya (Divy-V 198.7), Hartmann (1980: 259), and Hiraoka (HA 15; HC 
69), read svapnopamaih. Divy 320.4, svapnomapaih. GBM 1495.6 (Hartmann 1980: 259) 
reads “dreams” (svapanaih). 

Vaidya (Divy-V 198.11) omits Divy 320.10-12. 

Following the Tibetan (28a4; 26a7), Divy 317.28-29, GBM 1495.8-1496.1 (Hartmann 
1977: 31), and Hiraoka (HA 15; HC 69), read tdlavamsanirghosah. Divy 320.12, tdsdm 
eva sabdanirghosah. 

Following Divy 318.2-3, GBM 1496.2 (Hartmann 1980: 259), and Hiraoka (HA 15; 
HC 69), read abhyantaram devapuram nrttagitavdditasabdena nirndditam(GBM, 
nindditam). Divy 320.16, anyataram devapuram nrttagitavdditam. 

His name ean mean both “Having Cruelty in His Eyes” and “Possessing a Rosary of 
Rudraksa Beads.” That at least the former meaning is possible is affirmed later (Divy 
322.22) when the brahman is referred to as “eruel-minded” (raudracitta). 

The following verses in the Divydvaddna (Divy 321.9-27) eorrespond in interesting 
and signifieant ways with their eounterparts in the Gilgit Buddhist Manuscripts (GBM 
1497.2-7). Hartmann (1980: 259-62) offers text and translation for these verses: 

The Kinnara erowds are weeping, and so are the forest deities; 

“fie, fie” make the immortals staying in heaven. 

The moon does not beam and the one of thousand rays (the sun) is not shining; 
here not even the sound of instruments ean be heard anymore. (1) 

rudamti kinnaragand vanadevatds ca 
dhigdhih karoti{l/} amard gagane sthitds ca\ 
candro na bhdti na vibhdti sahasrarasmir 
naivddya vdditaravo ’pi nisdmyate ’tra || 

Those elumps of trees bearing fruits and blossoms 
fall to the ground as well, unmoved by the wind. 

Clearly this noise is heard whieh resembles a too dreadful one. 

A tremendous misery will beeome evident in the eity. (2) 


ete ’pipddapagandh phalapuspanaddhd 
bhumau patanti anilena anTri[td\(ni) \ 
sam(sru)yate dhvanir iyam ca yathdtibhmo 
vyaktam bhavisyatipure vyasanam sughoram || 

Therefore all the townspeople bear 
this conglomerated misery in their mind; 
moaning they beat their breasts with their hands, 
a speechlessness unparalleled holds back the words. (3) 

tatkdranena puravdsijandh^ samagrdh 
sampinditam manasi duhkha[m idam vahanti] \ 
utkrosatdm^ urasf baddhakrtdgrahastaih 
vaisvaryam apratisamam nirunaddhi vdcam || 

^Ms., puna-. 

Following Divy 321.21. Ms., ukrosatam 
^Following the Tibetan (28b8; 27a3). Ms., anasi. 

Women with moonlike faces weep, 
and all citizens cry bitterly. 

The clouds resound without having water, 
and the ponds are nearly dried up. (4) 

candrdnands ca prarudanti ndryah 
paurds ca sarve karunam ru[danti\ 
ete payo]dd ninadamty atoyd 
jaldsaydh sosam updgatds ca || 

Fires burn hills and forest innumerably; 

in the great confusion people weep in every house. 

The earth is shaking like a ship on the water moved by the wind, 
and rough winds mixed with dust are blowing. (5) 

saildm vandni ca dahamti bhrsam [bhrsam?] hutdsd{h} 
adhydkuldh pratigrham manujd rudamti \ 
bhiir naur i[vdmbhasi cacdjla samTrandstd{h} 
vdtdh pravanti ca khardfh} rajasd vimisrdh || 

Now the unfavourable signs are numerous; 

therefore we had better move from here to a favourable region. (6) 

asivdni nimittdnipracurdni hi sdmpratam\ 

ksemdm disam ato ’smdkam ito gamtum ksamam bhave[t\W 



299 Divy 321.10, vanadevatas ca dhikkdram utsrjanti. GBM 1497.2-3, karoti. To fit the 
number and meter, Hartmann (1980: 260) suggests karonti. Hiraoka (HA 15; HC 69-70) 
eoneurs. Speyer (1902: 340-41) suggests the metrieally appropriate vanadevatd . . . 
utsrjati. 

300 Divy 321.10-11, devagand api tasthuh. Perhaps, “Hordes of kinnaras and forest deities 
ery and call out in distress; the assemblies of the gods are likewise startled.” Speyer (1902: 
340-41) suggests “shed tears” {api sdsruh). Vaidya (Divy-V 198.30) emends this to “are 
unsettled” {na sthuh). Hiraoka (HA 15; HC 70), following GBM 1497.2-3 and the Tibetan 
(28b5-6; 27al), suggests amard gagane sthitds ca. 

301 Divy 321.11-12, naiva vddyavdditaravah. Hartmann (1980: 260) and Hiraoka (HA 15; 
HC 70), following GBM 1497.2-3 and the Tibetan (28b6; 27al), suggest naivddya 
vdditaravah. Speyer (1902: 341) suggests ke for naiva to correct the meter. 

302 Divy 321.13, pavanair api cdlitdni. Perhaps emend to cdlitds ca. Speyer (1902: 341) 
suggests cdlitd na. Hartmann (1980: 260) and Hiraoka (HA 15; HC 70), following GBM 
1497.3-4 and the Tibetan (28b6; 27a2), suggest anilena aniritdni. 

303 Divy 321.14, mahdntam. Cowell and Neil (Divy 321n3) note “Sic mss.,” for the gender 
is incorrect. Perhaps emend to mahat ca. Hartmann (1980: 260) and Hiraoka (HA 15; HC 
70), following GBM 1497.3-4 and the Tibetan (28b7; 27a2), suggest swg/zoram. 

304 Following Speyer (1902: 341), GBM 1497.2, and Hiraoka (HA 15; HC 70), read 
vyaktam. Divy 321.14, vyaktah. 

305 Following Speyer (1902: 341) and Hiraoka (HA 15; HC 70), read -kanthdnandh. Divy 
321.16, kanthdnand. 

306 Divy 321.14-18. Not found in GBM or in the Tibetan. As Hartmann (1980: 260) notes, 
“Mention of the name Bhadrasila already hints at the possibility of a later insertion.” 

307 Divy 321.19, kim kdranam. Hartmann (1980: 260) and Hiraoka (HA 15; HC 70), 
following GBM 1497.4 and the Tibetan (28b7; 27a2), read tatkdranena. 

308 Following Vaidya (Divy-V 199.10), the Tibetan (28b7; 27a3), Hartmann (1980: 260), 
and Hiraoka (HA 15; HC 70), read vahanti. Divy 321.20, vadanti. Perhaps, following 
Ohnuma (2004a: 151), “But why do all of the people living in the city speak of their 
collective sadness only in their minds?” 

309 Divy 321.21, ardhakrtdgrahastaih. Hartmann (1980: 261) and Hiraoka (HA 15; HC 
70), following the Mahajjdtakamdld (Hartmann 1980: 261), suggest urdhvakrtdgrahastaih. 
Perhaps “with raised hands” or “with outstretched hands.” GBM 1497.5, 
baddhakrtdgrahastaih.Another possibility is arthakrtdgrahastaih, or even arthakrte 
’grahastaih. 

310 Divy 321.21, aisvaryam. The Mahajjdtakamdld (Hartmann 1980: 261) reads vdkyam, 
and Hiraoka (HA 15; HC 70) reads likewise. Hartmann (1980: 261), following GBM 
1497.5, prefers vaisvaryam. 

311 Following Cowell and Neil’s query (Divy 321n6), read sosam ami vrajanti. Divy 
321.23, “fdled with grief’ {sokam ami vrajanti). Hartmann (1980: 261) and Hiraoka (HA 
16; HC 70), following GBM 1497.5-6 and the Tibetan (29al; 27a4), suggest sosam 
updgatas ca. Lines c and d of verse 4 along with lines c and d of verse 5 in the GBM form 
lines a, b, c, and d of verse 5 in both the Divydvaddna and the Mahajjdtakamdld. Lines a 
and b of verses 5 and 6 in the GBM are not found in these other texts. 


312 Divy 321.24, bhuvor ivambhasi ca valasamTranastairas. D, vavalahamT-). This line 
loses the Vasantatilaka meter. Hartmann (1980: 261) and Hiraoka (HA 16; HC 70), 
following GBM 1497.6-7, read bhur naur ivambhasi cacdla samTrandstdh.Yiariraa.mi 
(1980: 261) supplies cacdla on the basis of the Tibetan (29al-2; 27a4-5). One eould also 
emend to bdlasamirands te. The Mahajjdtakamdld{Yiarimann 1980: 261) preserves the 
following reading in the Tristubh meter: “the earth with ponds and mountains is shaking” 
{bhiis cdpi sdbdhis calate sasaild). 

313 Following GBM 1497.7, the Tibetan (29a2; 27a5), Hartmann (1980: 261), and Hiraoka 
(HA 16; HC 70), read pracurdni. Divy 321.26, pravardni. Speyer (1902: 341) suggests 
pravartante. 

314 Divy 321.26, ksemah- Speyer (1902: 341), Hartmann (1980: 261), and Hiraoka (HA 
16; HC 70) suggest ksamam. GBM 1497.7 and the Tibetan (29a2; 27a5) also preserve this 
reading, but the Mahajjdtakamdld (Hartmann 1980: 261) preserves ksemah- 

315 Following GBM 1498.8, Hartmann (1980: 262), and Hiraoka (HA 16; HC 70-71), read 
chetsyasTti. Vaidya (Divy-V 200.2) reads chetsyasi.Drvy 322.22, chetsyati. This form of the 
verb, as Hartmann (1980: 262) observes, was likely ereated by the aksara -sT- being 
dropped, intentionally or otherwise. 

316 Divy 323.20, kim iddnim prdptakdlam iti. GBM 1500.1 (Hartmann 1980: 262), (ki)m 
iddmm prdptakdla iti. Perhaps, “Is his time really up now?” or “Is it now really time for his 
death?” 

317 Following GBM 1500.3, the Tibetan (30a6; 28a7), Hartmann (1980: 262), Hiraoka (HA 
16; HC 71), and Divy 284.15, read dutena prakrosya. Divy 323.22, “ealled out from a 
distanee” {dUrena prakrosya). 

318 Following GBM 1500.4, add brdhmana. Divy 323.23 (omitted). 

319 Divy 323.30-31, paramatydgaprativisistam tydgam parityaktukdmah- GBM 1500.7 
(Hartmann 1980: 262), sarvaparityd(gT) prativisistam tydgam parity aktukdmah- Perhaps, 
“who saerifieed everything and who wanted to make a saerifiee that would be greatly 
distinguished.” The Tibetan (30bl; 28b3) eoneurs. Hiraoka (HA 16; HC 71) reads likewise. 

320 Following Speyer (1902: 341) and Hiraoka (HA 16; HC 71), read ydcyatdm- Divy 
324.1, yacchatdm. Perhaps, “Sinee I’m giving away [everything].” Cowell and Neil (Divy 
324nl) query “it is said” (ucyatdm). There is no eorresponding word in GBM or in the 
Tibetan. 

321 Following Hartmann (1980: 263), read subhabodhisattva sarvajnatdm. Speyer (1902: 
342) and Hiraoka (HA 16; HC 71) read subha bodhisattva sarvajnatdm- Divy 324.4-5, 
subhabuddhisattvasarvajhatdm- 

322 Following Speyer (1902: 342), read mahdkarundgracetah- Divy 324.5-6, 

mahdkdrundgracetd- Hiraoka (HA 16; HC 71), following GBM 1501.2 and the Tibetan 
(30b3; 28b5), reads mahdkarundtmacetah-That is, “possessing a mind that has great 
eompassion at its core.” 

323 Following Speyer (1902: 342), Vaidya (Divy-V 200.32), and Hiraoka (HA 16; HC 71), 
read bhavddya- Divy 324.6, bhavddyah- Hartmann (1980: 263-64) offers text and 
translation for the corresponding verse at GBM 1501.1-2: 

You stand firm in the flawless Dharma, shining bodhisattva, 
with all your heart desiring omniscience, saint 
Leave me your head, being of great compassion; 


because the good beings are ones who take delight in giving away everything. (7) 

dharme sthito si vimale subhabuddhisatva^ 
sarvajndtdm abhilasam hrdayena sddho \ 
mahyam sirah srja mahdkarundtmacetah 
sarvasvaddnaniratd hi bhavamti satvdh || 

^Following Divy 324.4 and the Tibetan (30b3). Ms., subhabuddhisatvah. 

324 Divy 324.11, kharpam. This seems to be a form of kharparam (“skull”), which is found 
in ms. D (Divy 324n2), modified to fit the meter. GBM 1501.1-4 (Hartmann 1980: 263- 
65), sTrsam. Speyer (1902: 342) and Hiraoka (HA 16; HC 71) suggest likewise. 

325 The Gilgit Buddhist Manuscripts (GBM 1501.1-4) preserves a quite different reading 
for this verse, and it also contains an additional verse (verse 9) that is not found in the 
Divydvaddna. Hartmann (1980: 263-65) offers the verses with translations: 

I am the only son of my father; 
yet, take this head of mine! 

Your thoughts are fruitbearing; 

may I attain enlightenment by giving away the head! (8) 

pitur hy aham yady api caikaputras 
tathdpi me sTrsam idam grhdna \ 
tvacccintitdndm saphalatvam asti 
sirahpraddndd dhi labheya bodhim || 

I will fulfill your wish; nothing else can be done with this head of mine 
consisting of brain, blood, and fat. 

If there is, however, a wish for my head caused by your egocentricity, 
well then, receive it; my sacrifice shall be fruitbearing. (9) 

kdmam karisyami na krtyam anena kimci<d> 
mastiskasonitavasdsirasd mama tvam \ 

(yady arthi)td tu sirasd tava mdmakena 
hanta pratTccha saphalo stu mamdtisargah || 

326 Following GBM 1501.6, the Tibetan (30b7; 29al), Hartmann (1980: 265), and Hiraoka 
(HA 16; HC 71), read maulih sirahsthah patitah- Divy 324.15, maulaya iti sirasah patitdh- 

327 Divy 324.22-23, dhanyds te purusa deva ya evam atyadbhutarupadarsanam vd[read 
va/i] draksyantiti. GBM 1502.1 (Hartmann 1980: 265), dhanyds te purusd lake ye devam 
puna[r} draksyatntiti, which Hartmann translates as “Lucky are those people in the world 
who will see His Majesty again!” The Tibetan (31al; 29a3) reads likewise. 

328 In the Gilgit Buddhist Manuscripts (GBM 1502.7-1503.1), the first mention of these 
trees comes at the end of a description of the flora in the Maniratnagarbha Park. The 
Tibetan (31a6-8; 29a7-b2) preserves the same, but it mentions only a campaka tree, and 
instead of a red amaranth tree, it speaks of “elevation” {stegs bu). Cf Hartmann 1980: 265. 


This passage, however, does not oeeur in the Divydvaddna (Divy 325.7); the first mention 
of the trees eomes here (Divy 325.23-24). In the eorresponding passage, GBM 1503.7 
mentions only a campaka tree, the more important of the two trees for the narrative. 

329 Divy 326.9, esa eva devate saprsthTbhuto (sic mss.) maitnyo (mss. ABC, maitnyah 
yah', ms. D, maitnyah sydd) . . . Contra Edgerton (BHSD, s.v. prsthTbhavati), who takes 
saprsthTbhutah here to mean “(made) averse, turned away (from wordly things),” I follow 
Hartmann (1980: 265-66), who understands it to mean “outrun, surpassed.” Cf Divy 
481.4-5. GBM 1504.4ff. (Hartmann 1980: 265-66), esa eva devate sa pradeso yatra mayd 
vydghryd dtmdnam(ms., vydghrydtmdnam) parityajya catvdrimsatka[lpasam]prasthito 
maitreyo bodhisatvafh} ekena sirasah{m?,., sirasd) paritydgena avaprsthikrtah, whieh 
Hartmann translates as “This is the very spot, deity, where I saerifieed myself for the tigress 
and where I, on aeeount of one single giving up of the head, left behind the Bodhisattva 
Maitreya who had set out forty kalpas ago.” Hiraoka (HA 16; HC 71), following GBM and 
the Tibetan (32a2-3; 30a3-4), reads sa pradeso yatra mayd. 

330 Following GBM 1504.7 (Hartmann 1980: 266), the Tibetan (32a5; 30a5), and Hiraoka 
(HA 16; HC 71), read atitydgam. Divy 326.16, asmin tydgam. Cowell and Neil (Divy 
326n5) query tydge. 

331 Divy 326.17, jena cdham satyena svasirah parityajdmi. GBM 1504.7 (Hartmann 1977: 
41-42), na cdham sirah parityajdmi. Cf the Tibetan (31b6; 29b7). 

332 Divy 326.19, cakravartivijaydya. Hiraoka (HA 16; HC 71), following GBM 1504.7 
(Hartmann 1980: 266) and the Tibetan (32a6; 30a6), reads cakravarttivisaydrthdya. That 
is, “for the dominion of a wheel-turning king.” Cf Divy 473.24-25 and 478.25-26. 

333 Divy 326.24, sarsapaphalapramdnadhdtavah. GBM 1505.2 (Hartmann 1977: 42), 
sarsapaphalamdtrddhdtavah. 

334 Following GBM 1505.3 (Hartmann 1980: 266), the Tibetan (32bl; 30b2), and Hiraoka 
(HA 16; HC 71), read srdntakdyd. Divy 326.26, sdntakdyd, whieh Ohnuma (2004a: 156) 
translates as “with pure bodies.” Cf Divy 326.27, visrdntd. 

335 Divy 326.27, dhdtuparam. Hiraoka (HA 16; HC 72), following GBM 1505.3 
(Hartmann 1980: 266) and the Tibetan (32b2; 30b2), reads dhdtudharam. That is, 
“reliquary.” 

336 Divy 327.5, pranTtatvdt. One might expectpranTte.The Tibetan (32b5; 30b5) reads phul 
du byung ba’i. See too Divy 14.18, 98.21, ete. 

337 Following GBM 1505.8 (Hartmann 1980: 266), the Tibetan (32b6; 30b5), Hiraoka (HA 
16; HC 72), and Divy 158.8-9, read vyathitah pravyathitah sampravyathitah. Divy 327.9, 
vyadhitah pravyadhitah sampravyadhitah. 

338 Divy 327.14, sirograhdya. Read as a defeetive gerund for siro grhitvd. GBM 1506.2 
(Hartmann 1977: 43), siro grhdya. 

339 Divy 327.24-25, dhmdpitdni (ms. C, dhmdpitdtdni; ms. D -tdni tdni). GBM 1506.6 
(Hartmann 1977: 43), dhydpitah\reaA dhmdpitah]. Cf Divy 583.24-25. 

340 Divy 328.11-12, esa eva sa tena kdlena tena samayena devadatto babhuva. More 
literally, “Beeause at that time and at that juneture he was none other than Devadatta.” 
Based on the other identifieations in this passage, this sentenee appears to be ineomplete, 
with the identifieation reversed. I eorreet aeeordingly. 

341 This is made more explieit in the Gilgit Buddhist Manuscripts (GBM 1507.5-6; 
Hartmann 1977: 44): “Baek then too without witnessing my death, they died without 


waiting for the death of their [spiritual] father. And now as well, without witnessing my 
final nirvana, they have passed into final nirvana without waiting for the death of their 
[spiritual] father” {taddpy etau mama maranatn apasyantau tatprathamatalread thamatah] 
{ka)latn krtavantau na ca pitrmaranam dgamitavantau\ etarhy api mama[parini]rvdnam 
apasyantau tatprathamatah parinirvrtau na ca pitrmara{nam a)gamita{vantau)). Divy 
3)2%.11,pitrmaranam drdgitavantau. Cowell and Neil (Divy 328nl) query dgamitavantau. 
Cf Divy 314.17 and 314.23. 

342 As Cowell and Neil (Divy 328) note, “Here the mss. gives the following fragment.” 

343 Read -rajyadih raja-. Divy 328.22-23, -rdjyddayo rdja-. Alternatively, this eompound 
eould be joined with the eompound that follows. 

344 Divy 328.25, -itara-. More literally, “other than.” 

345 These seem to be a version of the eight types of suffering as found, for example, in the 
Dhammacakkappavattana Sutta(Samyutta-nikdya v, 420): birth; aging; siekness; death; 
sorrow, lamentation, pain, grief, and despair; union with the unpleasant; separation from the 
pleasant; and not getting what one desires. 

346 For translations, see Burnouf 1844: 313-35, 2010: 310-26 and Hiraoka 2007: ii, 1-50 
(stories 23-25). For a partial translation, see Vogel 1926: 187-89. For a translation of the 
preamble to the text, see Ware 1938. For Sanskrit parallels, see GandharT manuseript 
fragments, and their translation, in Lenz and Neelis (fortheoming) [ef Divy 335]; GM- 
Sahgh 254/43rl-265/47vl0-48rl [MSV iv, 27.1-46.15]—translated in GM-Sahgh 267-93; 
and Levi 1932: 18-19 [ef Divy 336.22-339.5]; a Sanskrit fragment from Turfan (Sander 
and Waldsehmidt 1985: no. 1030); Siksdsamuccaya 57.11-59.6 [ef Divy 342.13-343.23]; 
and Avaddnakalpalatd no. 67 (Rani 2005: 68-69 and woodeut L-5; Tueei 1949: ii, 506 and 
plate 120). The eorresponding Tibetan ean be found at P 1030 khe 99a3-114bl and Y) \ ka 
lOOal-116a2 [ef Eimer 1983]. For more, see Hiraoka 2007: ii, 23; HD 36; and Grey 2000: 
345. 

347 For summaries of the story, see Mitra 1981: 64-65 and Panglung 1981: 8-9. 

348 Although a version of ehapters 23-25 of the Divydvaddna appears in the 
Mulasarvdstivdda-vinaya, the text of the narrative found in Nalinaksha Dutf s edition of the 
text (MSV iv, 27-51, 52-72), as well as in S. Bagehi’s (1967-70: ii, 86.13-99.7, 99.8- 
109.8), is not from the manuseript finds in Gilgit, as is the rest of the text. It is, in faet, a 
reeonstruetion based on the Divydvaddna itself Folios 43-49, whieh eorrespond to Divy 
335.7-388.3, were, as Vogel and Wille (GM-Sahgh 247) explain, entrusted “for inspeetion 
to Sir. A. Stein and eommitted by him to L. D. Barnett, the librarian of the British Museum, 
who in turn forwarded them for treatment to S. Levi. After the latter’s publieation in 1932 
of folios 49v3 to 55vl0 [Journal Asiatique 220: 26ff.], they remained untraeeable until 
1949 when, along with some photographs of the Stein Colleetion, they were delivered 
anew to the British Museum and deposited there under the shelf-mark Or. 11878A. Sinee 
the leaves were not available when he was preparing his edition of the Vinayavastu, N. Dutt 
resorted by way of a stopgap to reprinting—with some ehanges and transpositions—the 
abridged Divydvaddna parallel and Levi’s speeimen respeetively; so did, relying on him, S. 
Bagehi. After Raghu Vira had obtained a microfilm of them as early as the mid-1950s, they 
were ultimately included in then ten-volume facsimile reproduction of the New Delhi 
Collection [GBM 6, nos. 686-707].” V. Nather published an edition and German translation 
of the missing text in 1975; Vogel and Wille published a revised edition of the text and an 
English translation in 1996. Nevertheless, as Vogel and Wille (GM-Sahgh 248) note, “The 


whole former part of the Nagakumaravadana and roughly the first quarter of the 
Samgharaksitdvaddna have been lost in the original Sanskrit.” 

349 Helmut Eimer (1983) has critically edited from the Tibetan the Pravrajyavastu portion of 
the Mulasarvdstivdda-vinaya, which contains versions of the Ndgakumdra-avaddna (1983: 
247.17-260.22, 302.1-306.25) and the Sahgharaksita-avaddna (1983: 260.23-301.27). 
Ware (1938) has edited and translated into English the first part of the Ndgakumdra- 
avaddna, from both Tibetan and Chinese. 

350 See Dutfs comments at the bottom of MSV iv, 46. According to Vogel and Wille (GM- 
Sahgh 248), “Owing to a mistake by its compiler, the Divydvaddna also gives the final 
portion of the tale of the present relative to the Ndgakumdrdvaddna, which is hardly 
comprehensible by itself . . .” In fact, at the end of that story, as Cowell and Neil (Divy 
346n8) observe, “all the mss. add here 23 (for 24?),” indicating some discrepancy in 
ordering. 

351 Following the Tibetan (Eimer 1983: ii, 259.8-12), de nas rgya mtsho chen po’i klu de 
dag bram ze dang khyim bdag gi cha lugs kyis mngon du lhags pa dang\ des de dag la 
chos ston to\ de dag gis de las chos thos nas dge slong glo bur du ’ongs pa dang\ ’gro bar 
chas pa rnams la yo by ad thams cad kyis bstabs pa dang\ drug sde dag gis smras pa\ dga ’ 
bo nye dga ’. . . 

For a full translation of the frame story that precedes the story of Sahgharaksita, see 
Ware 1938: 65-67. For a translation of the opening passage of this story in the 
Divydvaddna, see Divy 707-8. With the help of a translation from the Tibetan by Eeon 
Peer, Cowell and Neil (Divy 707) try to make sense of the manuscripts that “are all alike 
sadly cormpt.” 

352 Divy 329.1, mahallena. The term mahalla (or mahallaka) often refers to one who has 
renounced late in life and has little scholastic training (Ray 1994: 207nl8; Durt 1980). In 
this case, the referent is a naga who has taken the form of an old monk in order to teach 
other nagas who have taken the form of brahmans and householders. Vogel and Wille 
(GM-Sahgh 267) translate the term as “senior.” Also possible is “old man.” 

353 Divy 329.1, khustikayd. The term is obscure. Elsewhere in the Divydvaddna, it means 
“bald,” in reference to someone’s head (Divy 426.28), and “worn out,” in reference to 
clothes (Divy 173.3). Here, explains Edgerton (BHSD, s.v. khusta), it describes “a religious 
text, in a deprecatory sense, app. poor, unsatisfactory, perh. lit. old, worn-out, stale, out-of- 
date.” One could also take it to mean “defective,” “imperfect,” or “abridged.” Cowell and 
Neil (Divy 707n3) wonder, “Is it not an equivalent for the Pali khuddaka in the Khuddaka- 
nikdyaT' Vogel and Wille (GM-Sahgh 267) translate it adverbially as “poorly.” 

354 Divy 329.3, yuktamuktapratibhdndh. Cowell and Neil (Divy 707) offer this translation: 
“having minds fixed and liberated.” Eojda (2009: 90n40) suggests “gifted with suitable and 
uninhibited courage (in speech).” The Tibetan (Eimer 1983: ii, 259.15-16) reads rigs pa 
dang grol ba’i spobs ma can, which Ware (1938: 65) translates as “are only bold for what 
is proper and pertaining to salvation.” Versions of this expression occur in a variety of 
sources; for more, see Hiraoka 2007: ii, 24n2. 

355 Following Cowell and Neil’s query (Divy 329n4) and Hiraoka (HA 16; HD 36), read 
adhyesayati. Divy 329.3, adhyesayasi. 

356 Divy 329.18, nirmitah. In Buddhist art, to quote J. Ph. Vogel (1926: 37), “the naga is 
sometimes [shown] as a mere animal, sometimes as a human creature, but generally human 


and animal properties are strangely blended.” Nagas straddle the realms of human and 
serpent and at times ean appear as one, the other, or both. 

357 Previously the group of six monks eritieized the naga-eum-old-man for using a faulty 
version of the Gradual Sayings. Now the Buddha explains that his version of the Gradual 
Sayings was indeed the right one. Onee again, the group of six monks show themselves to 
be defieient with regard to the dharma, if not defiant. 

358 Read kathayati. Divy 329.21, “refleeted” {samlaksayati). 

359 Divy 330.1-2, andpattayasiyass., andpattis) tanmukhikayd nirgatd bhavanti. This is 
obseure. Edgerton (BHSD, s.vv. andpatti, tanmukhikayd) suggests reading andpattis with 
the manuseript and taking the instrumental tanmukhikayd adverbially as “for this reason” or 
“by that means.” One might then emend bhavanti to bhavati and interpret as “The absenee 
of an offense disappears by that reason.” Or even, “His innoeenee disappears as soon as he 
opens his mouth.” Cowell and Neil (Divy 708) suggest, “Through this eonsideration, they 
(sadvargikas [i.e., group of six monks]?) go forth innoeent.” The Tibetan (Eimer 1983: ii, 
260.21-22; ef 99b4; 100b2) reads de’i ngor mgron du bos pa la ni hung ba med do, 
whieh Ware (1938: 67) translates as “In this eonneetion, for a guest there is no sin.” Vogel 
and Wille (GM-Sahgh 268) translate the same as “For him who has been invited to an 
entertainment in his presenee there is no wrong.” The most diffieult problem here is making 
sense of tanmukhikayd. Instead of reading the term as an adverb, I follow the Tibetan—and 
Vogel and Wille’s understanding of it—and take de’i ngor to mean “in his presenee.” 
Eikewise, I take mgron du bos paas an interpretive gloss of the suffix -ika, in the sense of 
“being invited to an event.” Henee, I translate the term as “[monks] invited into his 
presenee [for a teaehing of the dharma].” One might then emend tanmukhikaydto the more 
standard tanmukhikd, reeognizing the former as a seribal error—a kind of reflex addition in 
response to the preeeding andpattayas. Then again, it may simply be a Buddhist Hybrid 
Sanskrit form. My sense of the overall meaning here is that a person who teaehes without 
being requested to do so eommits an offense but monks attending sueh a teaehing remain 
innoeent. My thanks to Johannes Sehneider for his help with this passage. 

360 Hiraoka (HA 16; HD36) suggests omitting this sentenee. “Otherwise,” he explains, “the 
wife would beeome pregnant twiee in a row without any delivery” (HD 36). 

361 Divy 330.12-13, kim asmdkam kdsadhdndd vd kusadhdndd vd pascdcchramand 
bhavanti. The meaning of dhdna here is unelear. Perhaps, “are attending diseiples born to 
us from kdsa grass or kusa grass?” Cowell and Neil (Divy 330n3) suggest that “probably 
the word is really the Pali thdna [= Skt. sthdna; Eng., plaee] in both plaees.” Based on the 
Tibetan (99b8; 100b6), whieh reads rtsva ka sha ’i byings sam\ ku sha ’i byings nas, Hiraoka 
(HA 16; HD36) suggests kdsadhdtor vd kusadhdtor. As Hiraoka (HD 36) explains, “the 
word in question is byings (a seeondary form of dbyings) whieh is supposed to eorrespond 
to Skt. dhdtu. Dhdtu fits fine in the eontext beeause it means ‘element/substanee,’ although 
in form the word is not elose to the readings of the manuseripts.” Vogel and Wille (GM- 
Sahgh 268) offer this translation of the Tibetan: “Why does it happen that a mendieant 
walking behind me stems from the Kasa-grass region or the Kusa-grass region [i.e., from 
Yama’s realm].” Another possibility is that it should be understood in the sense of adhdna 
or “plaeing.” That is, “Do you think that attending diseiples are produeed just by plaeing 
Msagrass or plaeing kusa grass before us?” This might explain Amy Eangenberg’s (2013: 
265) translation of the sentenee: “do you think our monastie attendants eome from 
spreading kdsa grass or kusa grass?” Also possible is that the word in question is eonneeted 
to vidhdna, whieh oeeurs in the following sentenee (Divy 330.14). Regardless, the point of 


this sentence seems to be that brahmanical offerings are not enough; they may fuel a fire 
but they are not a replacement for the offering of a disciple. Disciples, as it were, don’t 
simply grow on trees. For more on kasa and kusa grass, which appear together frequently, 
see Gonda 1985: 29-51, 133-34. 

362 Following Divy 2.25, 24.16, etc., add atyaydt. Divy 330.18 (omitted). 

363 Vaidya (Divy-V 205.6) omits Divy 331.6. 

364 Divy 332.2, bhayabhairava-. The Pali equivalent is well known, as the Bhayabherava 
Sutta appears in the Majjhima-nikdya{i, 16-24). Nanamoli and Bodhi (1995: 102) likewise 
translate the compound as “fear and dread.” 

365 Following Divy 5.11-12 and Hiraoka (HA 16; HD 36), read sdmudram ydnapdtram. 
Divy 332.8, samudraydnapdtram (mss., samudram). 

366 Divy 333.3, ndgabhavanam. Here bhavanam seems to refer not to a building or a 
palace but to a domain—i.e., the world of nagas. I translate accordingly throughout the 
story. 

367 Divy 333.8, vinipatitasarTrdh. Cf DS 414n363. 

368 The text (Divy 333.12) simply says, “he said” {sa kathayati). What follows in the story, 
however, makes it clear that the speaker is a fourth naga—the very same being who had 
appeared, like a phantom, as an old monk at the beginning of the story. Cf Burnouf 2010: 
313nl65, 1844: 317n3. And as the Buddha previously attested, he knows the Gradual 
Sayings well. In the Tibetan (102b2; 104al), the fourth naga is also the one who 
encourages the three young nagas to study in the first place. 

369 Divy 333.14-15, uddesam grhndti. Vaidya (Divy-V 206.20) emends to grhndti. Vogel 
and Wille (GM-Sahgh 271) translate this expression here and in what follows as “gave an 
exposition.” 

370 Divy 333.17-18, dantakdstham visariaya. For more on dental sticks, see Ch’en 1945- 
47: 291nl86. 

371 Divy 333.18, bhagavato mandalakam dmdrjaya. As Handurukande (1982: 146nll) 
remarks, “a mandalaka is a circular spot marked out and ceremonially prepared for a sacred 
rite.” For more on this passage and the perfumed chambers, see Strong 1977: 400-404. 

372 Here the text (Divy 333.20) uses the pronoun “he” {so), which I’m assuming refers to 
the fourth naga. 

373 Divy 334.16, siloccayo ’secanakd darsanena buddhas ca bhagavatdm vara. Hiraoka 
(HA 16; HD 36), following Speyer (1902: 342-43), reads siloccayah darsanendsecanakd 
buddhas ca jagatdm varah. 

374 Read kutrdryasamgharaksitah. The Tibetan (103bl; 104b3) concurs. Divy 334.20, 
“Where is that Sahgharaksita?” [kutrdyarn sarngharaksitah). 

375 Divy 335.2, udgatam (mss., udgata) mancapTtha-. Cf Schopen 2006: 502 for the way 
that this translation conforms “to what has been found at a number of actual monasteries in 
India” and how these benches allow for monastics to engage with the beauty of their 
surroundings. 

376 Cf GM-Sahgh 254/43r2; 255/43vl; 256/43vl0, ydvat tesdm bhojanakdlo jdtah gandir 
dkotitd. 

377 Divy 335.14, yathdgatya. GM-Sahgh 254/43r2, yathdgantryd. The idea here is that 
they entered according to seniority, which is also their seating order, and that they sat down 
in that order as they arrived. See also GM-Sahgh 274n9. 


378 Divy 335.15, ayomudgarah (mss., ayomudgalah) pradurbhatah. GM-Sangh 254/43r3, 
tesdm svdni sdstrdny [read pdtrdny] ayomudgardniprddurbhutdni. 

379 Following GM-Sangh 254/43r5, read fair asmdbhih. Divy 335.24, taih asmdkam. 

380 Divy 335.25, pratyekanarakesu. The meaning of this expression is unelear. In the 
Divydvaddna, the term seems to mean “personal hell”—a hell realm of partieular design for 
partieular individuals. Aeeording to Edgerton’s extensive note (BHSD), this hell realm 
“seems elearly to be a plaee of less severe punishment than a (mahd-, or regular) [hell 
realm].” The Mahdvyutpatti (4944) explains this as nyi tshe ba’i, perhaps in the sense of 
“epheremal.” Aeeordingly, Bumouf (2010: 315; ef 1844: 320) takes it to mean “a hell that 
ehanges eaeh day.” Aeeording to a nineteenth-eentury Tibetan eommentator (Kon-sprul 
Blo-gros-mtha’-yas 1995: 114), “on eaeh of the four sides of eaeh of the eight [hot] hells 
are the four neighboring hells [praiyekanaraka]: [1] Pit of Live Embers [kukiila], [2] 
Swamp of Filth [kunapa], [3] Road of Razor Blades [ksuramdrga], [Forest with] Leaves 
Like Swords [asipattravana], Forest of Iron Spikes [ayahsdlmalTvana], and [4] River 
Without Ford [nadivaitaram]."’ 

381 Following GM-Sangh 254/43r6 and Hiraoka (HA 16; HD 37), add bhadanta. Divy 
335.27 (omitted). 

382 Following Divy 335.6-8 and Hiraoka (HA 16; HD 37), read ydvat pasyati sobhandm 
sayandsanaprajnaptim krtdm pramtam cdhdram upahrtam. Divy 336.8-9, ydvat pasyati 
sobhandm sayandsanaprajhaptirn krtvd {sic mss. but ef. supra) pramtam cdhdram 
samanvdhrtya. For more on samanvdharati and its teehnieal meanings, see Edgerton 
(BHSD) and DS 408n304. 

383 Divy 336.10, tena drstddmavena bhuktam. Cf GM-Sangh 255/43rl0-vl, sa 
kathaya(t)i samghamdhye eva bhoksydmTti\ te kathayanti bhadan[t]a sam(gharaksita) 
mdrgaparikhinnas tvam iddnim eva bhumksva ddinavo ’tra bhavisyatiti. 

384 Divy 336.19, ndbhisraddadhdsyanti. Cf Divy 335.21 and 337.15-16, 

ndbhisraddadhdsyasi. 

385 Divy 336.23, andryaparigrhitaih. Hiraoka (HA 16; HD 37), following GM-Sangh 
255/43v4, the Tibetan (105a8; 106b3), and the Chinese, reads mdtsarya-. That is, 
“stinginess.” 

386 Following Divy 336.2 and 338.5, read sramandh kdsyaplydh. Divy 337.5, “brahman 
followers of the Buddha Kasyapa” (brdhmandh kdsyaplydh). GM-Sahgh 255/43v6 reads 
sramandh sdkyaputriyd iti —perhaps a seribal error based on GM-Sahgh 256/44r8—whieh 
the editors (GM-Sahgh 255n9) suggest emending to sramandh kdsyapiyd iti, the reading 
preserved in the eorresponding Tibetan (Eimer 1983: ii, 275.17) and at GM-Sahgh 
254/43r7. GM-Sahgh 256/44r6 likewise reads sramandh sdkyaputriyd iti, and again the 
editors (GM-Sahgh 256nll) suggest emending to sramandh kdsyapiyd iti, whieh 
eorresponds with the Tibetan (Eimer 1983: ii, 278.6). See too GM-Sahgh 274nl5 and 
276n34. Worthy of note here is that the diseiples of the Buddha Kasyapa are not said to be 
brahmans. Furthermore, 1 follow Edgerton (BHSD) and take kdsyapiya here to mean 
“followers or diseiples of the Buddha Kasyapa” and not “members of the KasyapTya seet.” 
My thanks to Peter Skilling (personal eommunieation) for his help with this passage. 

387 Following Divy 336.5-10. Divy 337.7, “and so on as before” (purvavatydvat). 

388 Divy 337.21-22, ayam api eko smdkam daksindm sodhayisyati. The meaning of the 
verb sodhayisyati is unelear, and henee this sentenee is open to different interpretations. 
Bumouf (2010: 317; ef 1844: 322) translates it as follows: “he will be suffieient on his 


own to attract alms for us.” Vogel and Wille (GM-Sangh 277) offer this translation for the 
nearly identieal eorresponding passage from the Gilgit manuseripts: “(For) he alone will get 
an expiatory gift for us” (ayam eko ’asmdkam daksindm sodhayisyatUi \ GM-Sahgh 
256/44r3). Paul Harrison (personal eommunieation) understands it to mean “All on his own 
he will purify the offerings given to us.” The virtuous monk, in other words, will generate 
merit for the donor as only a worthy reeipient ean do; as sueh, the monks will get more 
offerings. 

389 Divy 337.22, anisangena. Cowell and Neil (Divy 337n8) query anisangena. GM- 
Sahgh 256/44r3 reads anusahgenga, whieh is better still. The Tibetan (106b8; 107b4) reads 
de ’i zhar gyis. 

390 Following Hiraoka (HA 16; HD 37), read dattah. Divy 337.25, dagdhah (mss., 
dagdham). 

391 Following Hiraoka (HA 16; HD 37), read tattvdkdrdn. Divy 338.8, “benehes” 
(khatvdkdrdn). Likewise, GM-Sahgh 256/44r7 reads khatvdkdrdn, but Vogel and Wille 
(GM-Sahgh 256nll) emend to tattvdkdrdn. Cf Edgerton (BHSD, s.vv. khatu, tattu). See 
also Divy 343.1-5, whieh explains the logie of this reading. 

392 Following GM-Sahgh 256/44r7, the Tibetan (106b5; 108a2), and Hiraoka (HA 16-17; 
HD 37), add madhye cchinndms tantund dhdryamdndm gacchantah. A similar expression 
also oeeurs at Divy 342.11-12. Divy 338.9 (omitted). 

393 Following Speyer (1902: 343) and Hiraoka (HA 17; HD 37), read sa sukladharmah. 
Divy 338.17, sasukladharmah. GM-Sahgh 257/44r9 reads sasukah. Vogel and Wille (GM- 
Sahgh 257nl3) emend this to sasukladharmah, explieitly following the reading in the 
Divydvaddna eontra Speyer (GM-Sahgh 278n52). They translate the term as “well- 
eondueted” (GM-Sahgh 278). 

394 GM-Sahgh 257/44r9-4rl0 reads tatraiko rsir janapadacdrikdm gatah tasya santikd 
kutikd ayusmate samgharaksitdya dattd, whieh Vogel and Wille (GM-Sahgh 279) translate 
as “Thereupon (the) one seer went to the eountryside (and) gave his own hut to the 
reverend Saingharaksita.” 

395 Following GM-Sahgh 257/44rl0, read bhavantah. Divy 338.25, bhadanta. 

396 Following GM-Sahgh 257/44rl0, the Tibetan (107a2; 180a7), and Hiraoka (HA 17; HD 
37), read sucyupacdrd ete. Vogel and Wille (GM-Sahgh 279) offer this translation: “Sirs, 
these mendieants of Sakyaputra perform holy aetions.” Divy 338.25, sucy api mdrjanty ete 
(ex eonj.; ms. A, sucy am api vdrdpyetc, ms. B, sucy am api cdrapyate; ms. C, sucy am api 
cdrdpyetc, ms. D, sunyam api cdrdpyete). Perhaps, “eleanse what is aheady elean.” This is 
Cowell and Neil’s eonjeeture (Divy 338n6), for as they note, “the mss. are all eorrupt.” 

397 Divy 339.5, sukhitd tvam. Although the words here are elear, the tone is not. Bumouf 
(2010: 318; ef 1844: 324) offers this translation: “You are happy.” Vogel and Wille (GM- 
Sahgh 279) translate this as “You [should be] happy!” While this eould be eonstrued as a 
greeting—“May you be happy!”—my sense is that he is telling her that she has it easy 
while he is living under a striet set of eonditions. 

398 Following GM-Sahgh 257/44v5, the Tibetan (107a8; 108b6), and Hiraoka (HA 17; HD 
37), read brdhmanapratisamyuktd gathd bhdsitavyd iti. Divy 339.21, 
brdhmanapratisamyuktam bhdsaydmiti. The mss. (Divy 339nl), however, read 
brdhmanapratisamyuktd, hinting at the proposed emendation. 

399 These are the first two verses in the “Chapter on Brahmans” (Brdhmanavarga) from the 
Uddnavarga (xxxiii, vv. 1-2)—a text, like the Divydvaddna, that is probably affiliated with 


the Mulasarvastivadins (Schmithausen 1970). These verses also oeeur, with minor 
variations, in the Pali Dhammapada (Dhp, vv. 141-42) and the Buddhist Hybrid Sanskrit 
Dharmapada (Dhp-BHS, vv. 195-96). There, however, they oeeur in the “Chapter on 
Punishment.” 

400 Divy 339.24, moham. Following Panini 5.2.127, understand as mohinam. Hiraoka (HA 
17; HD 37), following GM-Sahgh 257/44v6, Uddnavarga xxxiii, v. 1, and the Tibetan 
(107bl; 108b7), reads martyam. The Pali Dhammapada (Dhp, v. 141) and the Buddhist 
Hybrid Sanskrit Dharmapada (Dhp-BHS, v. 195) likewise read “mortal” {maccam and 
mdccam, respeetively). 

401 Following GM-Sahgh 257/44v6, the Tibetan (107b2; 109al), and Hiraoka (HA 17; HD 

37) , read brdhmanapratisamyuktd gathd bhdsata h/.Divy 339.30, 

brdhmanapratisamyuktam(mss., brdhmanam pratisamyuktam) ata ity. Cowell and Neil 
(Divy 339n4) query ity ata', Vaidya (Divy-V 210.11) omits ata. 

402 Here the Gilgit manuseript of the Sahgharaksita story (GM-Sahgh 258/44v7-261/46r9) 
provides an exeerpt from the Nagaropamasutrathat eoneludes with a verse. The 
Divydvaddna only offers the verse. For more on the Nagaropamasutra —a popular 
apotropaie text, partieularly in Central Asia—see Bongard-Levin et al. 1996; Samyukta- 
nikdya ii, 104-7; and the Niddnasatnyukta (Tripathi 1962: 5). 

403 For more on the eomplex history of this verse, see Skilling 1994: ii, 535-36. 

404 Following Speyer (1902: 343-44), GM-Sahgh 261/46rl0, Hiraoka (HA 17; HD 38), 
and Divy 48.15, 49.13, ete., read cdbhinirhrtd. Divy 340.9, cdpi nirhrtd (mss., nirhrtdh). 

405 The Gilgit manuseript of the Sahgharaksita story (GM-Sahgh 261/46vl-262/46v4) then 
extols, in detail, the five benefits of being fully intent on beeoming a renuneiant. Cf Divy 
302.22-303.6. 

406 Divy 340.21, -avavddena-. Hiraoka (HA 17; HD 38), following GM-Sahgh 262/46v6 
and the Tibetan (llla8; 112b7), reads -anubhdvena-. 

407 Following GM-Sahgh 262/46v6, the Tibetan (llla8; 112b7), and Hiraoka (HA 17; HD 

38) , read kolopamah. Divy 340.22, lahghanakopamah. This is eonjeeture, for the mss. are 
eorrupt. The mss. (Divy 340n5) read laksatako mama samvrttah (ms. A, laksayatako-; ms. 
B, lahkhatakol). Cf. Edgerton (BHSD, s.v. lahghanaka). 

408 In the Gilgit manuseript of the Sahgharaksita story (GM-Sahgh 262/46v5-6), 
Sahgharaksita is “distressed” (vyathitah) and responds “with a faee full of sadness and 
pity” (hmadmavadanah). He has been sueeessfiil as a raft, bringing others to religious 
attainment (i.e., they have aequired magieal powers to teleport themselves), but he himself 
has lagged behind. He hasn’t yet arrived at the far shore that is awakening. So, in what 
follows, he meditates and brings himself there. 

409 Divy 340.27-28, sthdndsthdna-. Edgerton (BHSD, sthdna) takes this to mean either 
“possibilities and impossibilities” or “sound and unsound propositions or eonelusions.” 
Vogel and Wille (GM-Sahgh 277-78) translate it as “(diseriminating) eorreet and ineorreet 
eonelusions.” Cf Majjhima-nikdya hi, 64-67; trans. in Bodhi 1995: 928-30. 

410 Divy 340.28, aparapratibaddhd cdsya bhavati avavdddnusdsamti. Vogel and Wille 
(GM-Sahgh 278) offer this translation: “one’s adviee and instruetion is not dependent on 
another.” However, 1 don’t think the meaning here is that “the instruetions and admonitions 
one gives are not dependent on another” but that one isn’t dependent on another for them. 
Following Nobel (1955: i, 85), they also note the possibility of “and adviee and instruetion 
therein,” referring baek to the previous benefit(s). Tharehin (1984: 43), translating more 


loosely, offers: “One no longer needs to rely on any other person for advice or teachings on 
their meaning.” 

The text appears to be deficient here in that it only lists four benefits. At Divy 567.7- 
10, the text enumerates a slightly different list, adding “aggregates” and “sense bases” but 
not including “what is possible and impossible,” to total five. GM-Sahgh 262/46v7 adds 
“sense bases” (dyatana-), which would make the present list in the Divyavaddna total five, 
but then Vogel and Wille (GM-Sahgh 287) add “aggregates” in their translation, following 
Divy 506.8. This allows “one’s instructions and admonitions are not dependent on others” 
to be separate from the list. See also MSV i, 23.10-12, which likewise enumerates the 
benefits in the same way. 

411 Following Divy 282.1-4 (modified accordingly). Divy 341.1, “and so on as before” 
ipurvavad ydvaf). 

412 Following GM-Sahgh 262/47rl, bhagavatsakdsam. Divy 341.9 (omitted). 

413 Following Divy-V 211.23, read evarn sthitd. Divy 342.2, nopasthitd. GM-Sahgh 
263/47r6 reads nepacchitd. Hiraoka (HA 17; HD 38) suggests nepatthitd. Cf Divy 281.27- 
28, and the corresponding note. 

414 Following Divy 282.1-4 (modified accordingly). Divy 342.6, “and so on as before” 
ipurvavad ydvaf). 

415 Following Hiraoka (HA 17; HD 38), read tattvdkdran. Divy 342.11, khatvdkdrdn. See 
note 391. 

416 A version of following portion of the text (Divy 342.13-343.23) occurs in the 
Siksdsamuccaya (57.11-59.6; trans. in Bendall and Rouse 1971: 58-60), although the 
wording of the latter much more closely resembles its counterpart in the Gilgit manuscripts 
(GM-Sahgh 263/47v2-265/48r2). 

417 Following Hiraoka (HA 17; HD 38), add tvam. Divy 342.17 (omitted). 

418 Following Hiraoka (HA 17; HD 38), read tattvdkdram. See note 391. Divy 342.26-27, 
tapvdkdram (ex conj.; mss. AB, -tah \ kdram; mss. CD, tathdkdram). Cowell and Neil 
(Divy 342n9) note, “Can tapu mean ‘a cauldron’”? As Hiraoka (HD 38) notes, Vogel and 
Wille “read tattuka for tatvaka ([GM-Sahgh 264,] 47v5), on the basis of an example in the 
Siksidsamuccaya). This is supported by Tib. phor pa (113b4; 115a4).” MSV iv, 45.15, 
“water-jar” (ghata). 

419 Divy 343.1-2, pdnakavdram uddistas tad vdrakamirass. BC, tat pdnakam) 
nirmddayati. Hiraoka (HA 18; HD 38) suggests reading pdnavdrakam for pdnakavdram. As 
Hiraoka (HD 38) notes, “This seems to be a misprint. Cf Tib. skom gyi gtsang sbyor 
(113b4; 115a5).” Hiraoka (HA 18; HD 38) also suggests reading tattukam for tad vdrakam. 

420 The Gilgit manuscript of the Sahgharaksita story preserves quite a different reading for 
this passage. Vogel and Wille (GM-Sahgh 291-92) offer this translation: “That being whom 
you saw having the form of a cup was a novice in charge of drinks. (When) he washed the 
cup(s) and guest monks came, they asked him: ‘Novice, will there (still) be drink(s) for the 
congregation today?’ His mind affected with avarice, he said: ‘Don’t you see (that) I have 
washed the cup(s)? The drink(s have been) drunk.’ They became despaired at (the thought 
that) the time (for drinks was) over, (and) proceeded with worried and sad faces. Therefore 
he came to be having the form of a cup” {yas tvam satvdn adrdksTs tatvakdkdrd 
srdmanerakd d5rt[read yam tvam satvam adrdksTs tattukdkdram sa srdmaneraka dsTf\ 
pdnakavdrikah sa tatvakam [read tattukam) nirmddayaty dgantunkds ca bhiksavo 
’bhydgatdh tair asau prstah srdmanerddya samghasya pdnakam bhavisyatTti\ sa 


matsaryopahatacittah kathayati na pasyatha maya tatvakamYrQad tattukam\ nirmdditam 
pTtam pdnakam iti \ te vrttaveleti nairdsyam dpanndh hmadmavadand(h) prakrdntdh tena 
tasvakdkdras[read tattukdkdras] samvrttdh\ GM-Sangh 264/47v5-6). 

421 Following Hiraoka (HA 17; HD 38), read tattvdkdrah. Divy 343.5, tapvdkdrah {sic 
mss. ABC; ms. D, taddhdkdrah). 

422 Following GM-Sangh 264/47v8, the Tibetan (113b8-114al; 115bl), and Hiraoka (HA 
17; HD 38), read ulukhale stokam khaleh. Divy 343.9, khalastokam (mss. AC, khale 
stokam; ms. B, khalu stokam). Edgerton (BHSD, s.v. khali) suggests, “read khaleh [mss. 
khale) stokam, or with Siks[dsammucaya] 58.7, 9, citation of this Divy passage, khali- 
stokam, a little bit of oil-cake paste.” 1 am unsure of what, precisely, is being ground in the 
mortar. Oil cake is often used as cattle feed and sometimes as manure. Cf Marathi, pend. 

423 Divy 343.11, yadi rocate. Hiraoka (HA 17; HD 38), following GM-Sangh 264/47v7 
and the Tibetan (113b8-114al; 115bl), VQads yadi mama kalpeta ulukhalam sprastum. 
That is, “if it were proper for me to touch a mortar.” 

424 Following Hiraoka (HA 17; HD 38), read khaleh stokam. Divy 343.12, khalastokam 
(mss., khale stokam). Cf note 422. 

425 The Gilgit manuscript of the Sahgharaksita story tells a slightly different, and more 
provocative story. Vogel and Wille (GM-Sahgh 293) offer this translation: “Those beings 
whom you saw having the form of pots were servants, waiters upon the monks. [When] 
they [were] unkindly addressed by the monks while decocting medicine, they got irritated 
and smashed the pots. Thereby they came to be having the form of pots” (yd<m>s tvam 
satvdn adrdksT<s> sthdlydkdrdm<\>s te kalpikdrd dsam bhiksundm upasthdyakdh tair 
bhaisajyam kvdthayanto bhiksubhir apyayam uktd<h> tais cittam pradusya tds sthdlyo 
bhinndh tena sthdlydkdrds samvrttdh\ GM-Sahgh 265/47vl0-48rl). 

426 For Pali and Sanskrit parallels, see Vinayapitaka i, 86.36-88.3; GM-Naga 27-29 [MSV 
iv, 48.19-51.21]—translated in GM-Naga 39-43; a Turfan fragment, and its translation, in 
GM-Naga 65-69; and Avaddnakalpalatd no. 60 (Rani 2005: 60-61 and woodcut L-3; 
Tucci 1949: ii, 497 and plate 118). The corresponding Tibetan can be found at P 1030 khe 
115b6-117b6 and T> \ ka 117a7-119bl [cf Eimer 1983]. For more, see Hiraoka 2007: ii, 
23; HD 36; and Grey 2000: 281. 

In the Mulasarvastivdda-vinaya, as Vogel and Wille (GM-Sahgh 248) note, this story 
“makes up, as it were, the frame story of the Samgharaksitdvaddna, with the tale of the 
present preceding and that of the past succeeding it. The aim of this superordinate avadana 
is to exemplify the maxim that a so-called phantom creature—an animal able to transform 
itself into a human being—must be removed from the congregation.” 

427 Vogel and Wille (GM-Naga 39) gloss “young naga” here as “the metamorphic serpent- 
demon youth.” This is the young naga who, in the beginning of the previous story, was 
confronted by the group of six monks. 

428 According to a nineteenth-century Tibetan scholar (Jamgon Kongtrul Eodro Taye 1995: 
110), “Beyond Mount Meru and completely surrounding it like curtains are seven mountain 
ranges, each forming a square. These seven golden mountain ranges [are named according 
to the shape of their peaks:] Yoke, Plough, Acacia Forest, Pleasing-to-the-Eye, Horse’s Ear, 
Bent, and Rim. The spaces between [the mountain ranges] are fdled with what are known 
as the seven seas enjoyed [by the nagas], the waters of which have eight qualities: cool, 
tasty, light, soft, clear, odorless, harmless to the throat if swallowed, and harmless to the 
stomach.” 


429 


Divy 344.15, -rastradhanisu. Following Hiraoka (HA 17; HD 38) to fix this misprint, 
read -rdstra-. Intended, perhaps, was rdstrardjadhdmsu. Cf Divy 18.13, 18.19, ete. 

430 Following Hiraoka (HA 17; HD 38), read cdcirajdtakah. MSV iv, 49.13 reads likewise. 
GM-Naga 27/48v8, acirajdtakah. Divy 344.16, ca cirajdtakah. 

431 This ineident suggests the hereditary feud between nagas and Garuda—more loosely, 
snakes and birds. This feud is espeeially well represented in Gandharan art. 

432 Following Divy 282.1-4. Divy 344.24, “and so on as before” (purvavadydvat). 

433 Following Hiraoka (HA 17; HD 38), read cdcirajdtakah. MSV iv, 49.13 reads likewise. 
GM-Naga 28/49r2, acirajdtakah. Divy 344.16, ca cirajdtakah. Vogel (1926: 188) translates 
as “born to us in our old age.” 

434 Divy 345.4, tddrsah sudustandgo (mss. AB, tddrsasudustandgo; ms. C, tddrsah 
sudustandgo; ms. D, tddrsasudustd ndgo)yad. MSV iv, 50.5, and Vaidya (Divy-V 213.20) 
both read the same. GM-Naga 28/49r3, tddrso ’asau dusta dsidyasya. 

435 Divy 345.18, avalambyate. Cowell and Neil (Divy 345n3) write “Sie mss.” Vaidya 
(Divy-V 213.29) emends to avalambate. GM-Naga 28/49r6, nibadhyeta. 

436 Divy 345.18-19, yo (sic mss.; sal) yasmin sthdne ’ntardhdsyati tena tatra nimittam 
udgrhTtam (mss. ABC, udgrahTta; ms. D, udgrahTtam). Cf Divy 57.1-2. Vogel (1926: 
188), reading against the grammar but nevertheless very eogently, suggests, “Mark thou the 
spot where thy master will vanish.” GM-Naga 28/49r6, sa taih protsdhito yatra sthdne sa 
riddhyd antardhiyate tatra gatvdvasthitah. That is, “Eneouraged by them, he went to that 
plaee where his teaeher would magieally disappear and he waited.” 

437 Following GM-Naga 28/49r8, read jarayitum. Divy 345.27, kdrayitum. Perhaps, 
“handle.” MSV iv, 51.5, dhdrayitum. 

438 Following GM-Naga 28/49r8, read saksyate', otherwise, saknoti. Divy 345.27, sakyate. 

439 Divy 346.1-2, odanamijy avatisthate. Cowell and Neil (Divy 346nl) write, “Sie MSS; 
query odanamihy (mihi from mih) or -miksy.'’ Citing this passage, Edgerton (BHSD) 
explains miji as “drop, small bit.” This is supported by the Tibetan (117a8; 119a3), whieh 
reads gzegs ma. Edgerton also notes, in an oddly petulant tone, “Prob. eorrupt, but 1 think 
of no good em[endation] (those suggested in ed. note are elearly worthless).” GM-Naga 
28/49r9 reads tasmin odanasitthako lagnah. That is, “and [some] eooked riee was stuek in 
it.” MSV iv, 51.7, odano ’bhisakto ’vatisthate. 

440 GM-Naga 28/49rl0 deseribes this as a “false fervent aspiration” (mithydpranidhdnam). 

441 Divy 346.8-9, tasya drsta eva dharme ubhdbhydm pdnibhydtn jalam syanditum 
drabdham. Just prior to this, GM-Naga 29/49rl0-vl adds atyudirnaparipurndni karmdni 
sarirasy nidhanam nopeksamte, whieh Vogel and Wille (GM-Naga 43) translate as “[As] 
very intense (and) fully aeeomplished aets do not wait for loss of the body.” In that eontext, 
1 would translate drsta eva dharmeas “in this lifetime,” my standard translation for the 
phrase, to emphasize the immediaey of the karmie effeets of his aetion. Edgerton (BHSD, 
s.v. dharma) translates it as “the present state, the present life,” and Vogel and Wille (GM- 
Naga 43) as “in the visible (present) world.” In this instanee, however, 1 take it more 
loosely to mean at that very moment in his life. 

Furthermore, it is unelear whether the noviee is aetively triekling water through his 
hands, or whether water is flowing from them or over them, and what this aetion 
aeeomplishes or indieates. Bumouf (2010: 324; ef 1844: 332) translates this as “And 
immediately, the noviee started to spread water with his two hands [to destroy a naga he 


had chosen].” Vogel (1926: 188-89) translates it as “At the very moment water began to 
flow from his hands.” My sense is that, as a result of his fervent aspiration, water is 
trickling from his hands because he is turning into a naga; or, at least, showing signs of his 
future rebirth as one. Cf the Tibetan (117b4; 119a6). 

442 Divy 346.9, sirorttih (sic). GM-Naga 29/49vl reads siro ruja. Vaidya (Divy 214.11) 
emends to sirortih. 

443 Divy 346.13-14, 

pravanTbhutam idam cittam na saknomi nivdrayitum \ 
ihasthasyaiva me bhadantapdnibhydm syandate jalam\\ 

Bumouf (2010: 324-25; cf 1844: 332) translates the verse as “This thought has possessed 
me; I am no longer able to free myself from it; I pour water. Lord, with my two hands 
during the time that I exist in this world.” Vogel (1926: 189) offers this translation: “Free 
course hath though been allowed this thought of mine / How were I able to suppress it 
now? / Lo, Rev’rend Sir, e’en in my present state / From both my hands freely the waters 
flow.” Peter Skilling (personal communication) suggests translating pravanTbhutam more 
idiomatically as “which has its own momentum.” GM-Naga 29/49v2 reads duribhutam for 
pravanTbhutam, nivarttitumfor nivdrayitum, and yasmador bhadanta. Vogel and Wille 
(GM-Naga 43) offer this translation: “Far (from my mind is) this thought, /1 cannot give (it) 
up; / For what reason, while 1 am just standing here, / Water trickles from my hands.” Cf 
the Tibetan (117b5; 119a7), which Vogel and Wille (GM-Naga 43n42) translate as “This 
thought is far (from my mind); / thus [evam], while 1 am standing here, / water trickles from 
my hands; / hence 1 cannot give (it) up.” 

444 Cowell and Neil (Divy 346n8) observe that “all the MSS. add here 23 (for 24?).” In the 
MUlasarvdstivdda-vinaya, this story comes after the second installment of the 
Sahgharaksita-avaddna. In other words, this story would be chapter 25. 

445 For Sanskrit parallels, see GM-Sahgh 265/48r2-266/48v4 [MSV iv, 47.1-48.18]— 
translated in GM-Sahgh 293-95. The corresponding Tibetan can be found at P 1030 khe 
114bl-115b6 and D \ ka 116a2-117a7 [cf Eimer 1983]. For more, see Hiraoka 2007: ii, 
23 and HD 36. 

446 Following Divy 131.7-14 (modified accordingly) and GM-Sahgh 265/48r3-4. Divy 
346.23-24, “and so on as before” (purvavat). 

447 Following Divy 344.5-7 and GM-Sahgh 265/48r5. Divy 347.1, “and so on as before” 
(purvavat). GM-Sahgh 265/48r5-6 then adds sa vdrdnasTnagarTm upanisritya viharati 
rsivadane mrgaddve. That is, “He stayed near the city of Varanasi in the deer park at 
Rsivadana (Mouth of Sages).” 

448 Divy 347.2, va/yavrtyakarah.GM-Sahgh 265/48r6, vaiyydpr[ Jtyakarah. Cf Divy 
347.27-28, dharmavaiydvrtyam krtam. For more on this term, see Silk 2008b: 50-51. 

449 See too GM-Sahgh 265-266/48r7-8, “Since 1 have followed the religious life for as 
long as 1 lived under the perfectly awakened Lord Kasyapa without amassing many virtues, 
by this root of virtue may 1 go forth as a monk in the order of the young brahman named 
Uttara about whom the perfectly awakened Lord Kasyapa has made the following 
prediction: ‘Young brahman, when people live for one hundred years, you will be a 
perfectly awakened tathagatha arhat named Sakyamuni.’ And may I then, by ridding 
myself of all defilements, directly experience arhatship” (yan mayd bhagavati kdsyape 
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samyaksarnbuddhe{yd} ydvaddyur brahmacaryam caritam na ca kascid gunagano 
’dhigatah anendham kusalamulena yo sau bhagavatd kdsyapena 
samyaksambuddhenottaro ndma mdnavo vydkrto bhavisyasi tvam mdnava varsasatdyusi 
prajdydm sdkyamunir ndma tathdgato ’rham samyaksambuddha iti tasydham sdsane 
pravrajya sarvaklesaprahdndd arhatvam sdksdtkurydm iti). 

Following Divy 23.28-24.1 and GM-Sangh 266/48v3-4. Divy 348.3, “and so on as 
before” (purvavai). 

For a translation, see Hiraoka 2007: ii, 263-75. For Sanskrit parallels, see MSV i, 
68.17-79.2 (GBM 159b[987]3-162a2[992]8); Divy 76.10-80.5 [cf Divy 465.10-469.16]; 
and Mahdvastuii, 379.12-395.19. The corresponding Tibetan can be found at P 1030 ge 
145b4-151a2 and D 1 kha 157a2-162b5. For more, see Hiraoka 2007: ii, 272 and HD 52. 

Following Cowell and Neil’s query (Divy 461n3), MSV i, 68.17, the Tibetan (145b4; 
157a2;cf Shackleton Bailey 1951: 100), Speyer (1902: 115) and Hiraoka (HA 23; HD 52), 
add dnandam. Divy 461.11 (omitted). 

Divy 461.12-13, cdrikdm prakrdntah. MSV i, 68.19-20, carikdn caran prakrdntah. 
Hiraoka (HA 23; HD 52) follows the latter reading. 

Cf MSV i, 69.10-11, where the brahman responds in verse. 

Following MSV i, 69.14 and Edgerton (BHSD, s.v. bdspdyati), read vdspdyamdnah. 
Divy 462.2, vdpydyamdnah. 

Divy 462.5, mahdbrdhmana. Cf MSV i, 69.16, where the Buddha addresses him as a 
“brahman,” not a “great brahman.” 

Following Divy 71.25, add yam srutvd. Divy 462.11, “and so on as before” (purvavad 
ydvad). 

This formulaic expression usually reads “that arises with its twenty peaks of incorrect 
views.” Cf Divy 46.25, 52.24-25, 71.25-26, etc. 

Divy 462.13, atikrdnto ’ham bhadantdtikrdntah. Hiraoka (HA 23; HD 52) suggests 
bhadantdham atikrdntdbhikrdntah. 

Shackleton Bailey (1951: 100), following the Tibetan (146b6; 158a4-5), suggests 
adding samvrttam. Divy 463.2 (omitted). 

Following MSV i, 70.22, the Tibetan (146b7; 158a5), and Hiraoka (HA 23; HD 52), 
read yat tavdbhipretam. Divy 463.5, yathdbhipretam (mss., yatrobhipretam). Cowell and 
Neil (Divy 463n4) query yat te ’bhi-; Shackleton Bailey (1951: 100) concurs. 

Following Divy 461.16-23 (modified accordingly). Divy 463.12, “and so on as before” 
{purvavad ydvad). 

Following Divy 71.25, add yam srutvd. Divy 462.11, “and so on as before” {purvavad 
ydvad). 

Following MSV i, 71.16, the Tibetan (147a6; 158b5), and Hiraoka (HA 23; HD 52), 
read tendhjalimpranamya. Divy 463.22, tenopasamkrdntdh \ pranamayya. 

Following MSV i, 71.16, the Tibetan (147a7; 158b6), and Hiraoka (HA 23; HD 52), 
read labhema vayam. Divy 463.23, “teach us [so that we may] . . .” {desaya). 

Following 281.23-26 (modified accordingly). Divy 463.25-26, “and so on as before” 
{purvavad ydvaf). 

Divy 463.26, tepanthitd. Cowell and Neil (Divy 463.11) query te naiva sthitd. Vaidya 
(Divy-V 302.16) emends to te avasthitd. MSV i, 71.18, reads naiva sthitd. Likewise, in 
other instances of this stock passage, we find naiva sthitd (Divy 48.24), nopasthitah{^{yy 


281.27-28), and nopasthita (Divy 342.2), which Vaidya emends, respectively, to evam 
sthitd(Di\y-N 29.32), upasthitah{pi\y-N 174.19), and evam sthitd(Di\y 211.23). Here the 
reading may hint at nepatthitd, the emendation suggested by Edgerton (BHSD, s.v. 
nepatthita) and Hiraoka (HA 23; HD 52). Nevertheless, as 1 do in other instances of this 
passage, 1 follow Vaidya. 

468 Following Divy 281.29-282.4 (modified accordingly). Divy 463.27, “and so on as 
before” (purvavai). 

469 Following MSV i, 58.1-3. Divy 464.4, “The Blessed One taught them the dharma with 

three principles—and so on as before—like when he crossed the Gahga River and taught 
geese, fish, and tortoises” (tesdm bhagavatd tribhih paddrthair dharmo desitah purvavad 
ydvad yathd gangdvatdre hamsamatsyakurmdndm). The corresponding passage in the 
Mulasarvdstivdda-vinaya (MSV i, 72.1-5) is nearly identical. MSV i, 57.19-58.3, 
however, preserves an unabridged version of the passage, although with slightly different 
wording than the abridged version suggests. It reads, “Now when the Blessed One crossed 
over the Gahga River, he was surrounded and respectfully encircled by five hundred geese, 
fish, and tortoises. The Blessed One taught them the dharma with three principles. 
‘Friends,’ he said, ‘everything that is conditioned is impermanent, all phenomena are 
without self, and nirvana is peace. Cultivate faith in me and then you will escape animal 
existence’” {atha bhagavdn nadim gangdm avatirnas tatra pancabhir 

hamsamatsyakurmasataih parivrtah pradaksinTkrtas ca\ tesdm bhagavatd tribhih padair 
dharmah desitah\ iti hi bhadramukhdh sarvasamskdrd anitydh\ sarvadharmd andtmdnah 
sdntam nirvdnam\ mamdntike cittam abhiprasddayata\ apy evam tiryagyonim 

virdgayisyatheti). Hiraoka (1998: 428-29) cites this as an example of the compiler of the 
Divydvaddna uncritically borrowing from the Mulasarvdstivdda-vinaya. These three 
principles are part of the well-known “four seals” of Buddhism. 

470 Divy 464.5, svarbhavanam. Shackleton Bailey (1951: 100) and Hiraoka (HA 23; HD 
52), following the Tibetan (147b2-3; 159a2) and MSV i,72.4, read svabhavanam. That is, 
“their homes.” 

471 Divy 464.7, kim nu. Hiraoka (HA 23; HD 52), following MSV i, 72.7 and the Tibetan 
(147b3; 159a3), suggests kirn bhadanta. This is part of a standard passage in the text (Divy 
53.28, 191.6, 282.7). 

472 Following Divy 131.7-14 (modified accordingly). Divy 464.12-13, “and so on as 
before” {purvavad ydvat). 

473 Following Divy 344.5-7. Divy 464.15, “and so on as before” (purvavat). 

474 Divy 464.22, vihdrasvdmi. Commenting on a passage from the Ksudrakavastu, Silk 
(2008b: 142n24) remarks that “the Chinese has ‘the ddnapati [donor] who built the 
monastery,’ which means precisely the same thing as vihdrasvdmin.” For more on this 
term, see Fevi and Chavannes 1915. See too Schopen 2004: 219-59. 

475 Following Divy 23.28-29.1 Divy 465.8-9, “and so on as before” (purvavadydvat). 

476 This rest of the story (Divy 465.10-469.18) also occurs, nearly verbatim, at Divy 
76.10-80.9. 

477 Following Divy 76.10, add dnandam. Divy 465.10 (omitted). 

478 Following Divy 61.5-1. Divy 465.15, “and so on as before” {purvavadydvat). 

479 Divy 465.21, pratodayastyd. Both “The Story of the Toyika Festival” and “The Story of 
a Brahman Named Indra” make use of this story, and hence this image, but in different 
ways. Here the associated image is the cattle prods that bruised the oxen’s bodies in the 


previous embedded story (Divy 463.9-11). In the latter avadana, the assoeiated image is 
the Buddha-sized “post” iyasti) whose diseovery engendered a brahman’s faith (Divy 
75.14-19). 

480 Following Edgerton (BHSD, s.v. ksuna) and Divy 76n3 (ms. D), read ksuna. Divy 
465.23, ksana. Cf Divy 76.25, and the eorresponding note (DS 419n434). 

481 Divy 465.24, samyak pratydtmajnanadarsanam[Tead -jfidna-] pravartate. Cf 76.26, 
whieh reads pratyaya- for praiydtma-. 

482 Divy 465.26, upasamkramya. Cf. Divy 76.28, whieh reads upasamkramena. 

483 Divy 466.15, drastukdmah. 1 think darsayitukdmah (“desired to show”) would have 
been better. Cf Divy 77.18-19. 

484 Following Divy 78.7, MSV i, 76.2, Shaekleton Bailey (1951: 100), and Hiraoka (HA 
23; HD 52), read -samjanandrtham. Divy 467.3, -samjandrtham. 

485 Divy 467.21, tesdm api cittam djndya. Cf Divy 79.21-22, whieh reads tesdm api 
cetasd cittam ayndya.Hiraoka (HA 23; HD 52) follows the latter reading, whieh is a 
eommon turn of phrase in the text. 

486 Divy 467.22, suvarnam udham. Vaidya (Divy-V 305.1) reads suvarnamudham. In the 
Divydvaddna, the term mdd/zausually oeeurs in a list of types eontainers and means of 
transport. See Edgerton (BHSD, s.v. muta). Cf Divy 78.23, whieh reads suvarnaniskd. 

487 Divy 467.24-25, muktakapuspardsim.Ci. Divy 78.24, whieh reads 

muktasupuspardsim. There 1 understood mukta in the sense of muktd, and translated the 
eompound as “heaps of pearls and lovely flowers.” But 1 now prefer to read mukta, in the 
sense of “loose.” There is a progression here of inereasingly more valuable gifts to offer at 
stupa, and “loose flowers” flows logieally to “garlands.” My thanks to Chris Clark for this 
observation. 

488 Divy 467.28, tesdm api cittam djndya. Cf Divy 77.27-28, whieh reads tesdm api 
cetasd cittam dyVidja.Hiraoka (HA 23; HD 52) and Shaekleton Bailey (1951: 100) follow 
the latter reading. 

489 Divy 79.10 adds “thus with their minds” {evam cetasd). Divy 468.10 (omitted). 

490 Divy 468.18, dhvajapatdkdropanam. Cf Divy 79.17, whieh reads 

chattradhvajapatdkdropanam. In what follows (Divy 468.21), “umbrellas” (chattra) is 
likewise ineluded with “flags and banners.” 

491 Divy 468.22, tesdm api cittam djndya. Cf Divy 77. 27-28, whieh reads tesd[m api 
cetasd] cittam dyndja.Hiraoka (HA 23; HD 52) follows the latter reading. 

492 Following MSV i, 78.3, read esd hi. Divy 468.27, esdm hi. 

493 Following Divy 79.22, read acintiye. Divy 469.6, acintiyaih (ms. C, acintiyah). 

494 Vaidya (Divy-V 306.12) omits Divy 469.6-7. 

495 Divy 469.7, apratihatadharmacakrapravartindm. Divy 79.23, however, reads 

apratihatadharmacakravartindm. MSV i, 78.12, eoneurs. The present reading is more 
grammatieally eorreet, yet it breaks meter. This suggests that it may be a later 
hypereorreetion. 

496 Following MSV i, 79.1, the Tibetan (151a5; 162b4), and Hiraoka (HA 23; HD 52-53), 
read srdddhaih. Divy 469.17, sdrdham. 

497 Following ms. H 179a5 and Hiraoka (HA 23; HD 53), read pahcakdrsakasatdvaddnam. 
The manuseripts used by Cowell and Neil (Divy 469.18-19) read “The Story of the Youth 


Sudhana” (Sudhanakumara-avadanam), but this is the name of the preeeding story. Vaidya 
(Divy-V 306.21) renames it the Toyikamaha-avaddna. 

498 For a translation, see Hiraoka 2007: ii, 276-94. For insightful studies of the text, see 
Ohnuma 2000 and Mrozik 2006. For Sanskrit parallels, see Haribhatta’s Jdtakamdldno. 6 
(Hahn 1992: 51-57; trans. Ohnuma 2004b); Jdtakamdla no. 1; Avaddnakalpalatd no. 51 
(Rani 2005: 55-56 and woodeut R-15; Tueei 1949: ii, 489 and plate 115). See Vajraearya 
1977 for a modem retelling in Newari. For more, see Hiraoka 2007: ii, 289-90; HD 53; and 
Grey 2000: 328-29. 

499 Following Divy 290.14, Cowell and Neil (Divy 470n3), and Hiraoka (HA 23; HD 53), 
insert lokam. Divy 470.8 (omitted). 

500 Following Divy 290.20, whieh reads saced bhiksavah, read evatn saced bhiksavah. 
Divy 470.14, “and so, monks” (evam ca bhiksavah). Cowell and Neil (Divy 470n4) query 
ced for ca. Cf Itivuttaka 18-19. 

501 Vaidya (Divy-V 307.14) omits Divy 470.15-16. 

502 Divy 470.17-18, tarn api ndsamvibhajya paresv dtmand vdparibhuhjiran.VQrhaps read 
eva for vd. 

503 Divy 470.18, mdtsaryacittamparydddya tistheyuh. Hiraoka (HA 23; HD 53), following 
Divy 290.25, reads mdtsaryam cittam parydddya tisthet. Cf Divy 481.11, tisthef, and Divy 
470.24 and 481.15, tisthati. 

504 Divy 470.22, kavadah pascima. For both terms, Cowell and Neil (Divy 470nnl-2) 
write “sie.” Hiraoka (HA 23; HD 53) reads kavado ’pascima. Cf Divy 290.22-23, 
apascimah kavadah{ms9,., karadah). 

505 The standard passage (Divy 62.9, 131.17, 435.6-7, ete.) adds “with plenty of food” (ca 
subhiksd). Divy 471.2 (omitted). Hiraoka (HA 23; HD 53) suggests its addition. 

506 Dimitrov (2008: 47n8) notes, “There is a eertain ineonsisteney in the spelling of the 
heroine’s name and eonsequently of the title of the legend. Apart from rupdvati, as it is 
given in the editio princeps, some MSS and modem sourees eite the name as rupydvatJ and 
more rarely rupavatV Cf Steiner (2002), who suggests that rupydvati is to be given 
preferenee. 

507 Divy 471.7, rupdvati stri. The text refers to her throughout as the “woman RupavatT,” 
but 1 generally translate this simply as “RupavatT.” The emphasis on her gender may be a 
way to highlight the enormity of the ehange that she will undergo in what follows. 

508 Divy 471.10, prajdtdbhirupam. Hiraoka (HA 23; HD 53) suggests prajdtam 
abhirupam. 

509 Divy 471.12, svdni putramdrnsdni. Hiraoka (HA 23; HD 53) suggests 
svaputramdrnsdni. 

510 Divy 471.14, svakdni putramdrnsdni. Hiraoka (HA 23; HD 53) likewise suggests 
svakaputramdrnsdni. 

511 Following Hiraoka (HA 23; HD 53), read te na. Divy 471.15, tena. Cf Divy 471.17, na 
me. 

512 Divy 471.22, prthivT. Hiraoka (HA 23; HD 53), following the Chinese, suggests 
prstham. That is, “baek.” 

513 Divy All.l, sthdmam ca balam ca vTryam ca. Regarding this passage, Susanne Mrozik 
(2006: 27-28) notes, “VTrya ean mean anything from ‘valor,’ ‘eourage,’ or ‘vigor,’ to 
‘manliness,’ ‘virility,’ and ‘semen.’ ... In a story about the transition of a female 


Bodhisattva to a male Bodhisattva, I find most suggestive a maseuline reading of vTrya as 
virility. Aeeording to sueh a reading, Beautiful Woman [RupavatT] generates maseuline 
qualities in her body prior to beeoming male.” For more on vTrya and its eonneetion to an 
idealized form of maseulinity, see Whitaker 2011: 59-108. 

514 Following Hiraoka (HA 23; HD 53), read sahakrte tenasmin. Divy 472.28, 
sahakrtendsmin. 

515 Divy 473.1-2, atitydgo ’titydgagauravatdyd (ms. A, atityosdtiiydga-; mss. BC, 
atitydgdtitydga-; ms. D, atibhydsdtibhydga-) rupdvatydh striydh krtah. Vaidya (Divy-V 
308.28-29) emends to atitydgo ’titydgagauravatd yd rupdvatyd striyd krtah. Perhaps read - 
gauravatayd. 

516 Being Sakra, lord of the gods, is a position that one attains by aeeumulating large 
amounts of merit through the performanee of meritorious deeds. Here Sakra is afraid that 
RupavatT, as a result of her great saerifiee, will aeerue enough merit to foree Sakra from his 
post. 

517 Following Divy 473.19, read brdhmana. Divy 473.20, brahman. 

518 Following Divy 473.19, read brdhmana. Divy 473.22, brahman. 

519 For aeeounts of RupavatT’s sex ehange, see Mitra 1981: 314 and Burlingame 1917: 451. 
Mitra translates this passage as follows: “I long not for kingdom, or wealth, or supremaey; I 
yearn for the absolute knowledge, whieh would enable me to reseue the fallen, redeem the 
lost, and restore mankind to eternal beatitude. I wish therefore to beeome a man.” 

520 Divy 475.12-13, ahkadhdtri maladhdtri stanadhdtrT kriddpanikd dhdtrih. In the 
Divydvaddna a newborn ehild is usually given over to eight nurses: “two shoulder nurses, 
two playtime nurses, two nursemaids, and two wet nurses” (dvdbhydm amsadhdtribhydm 
dvdbhydm krJdcinikdbhydm dvdbhydm maladhdtribhydm dvdbhydm ksTradhdtribhydm \ 
Divy 3.13-14; ef 99.24-26, 271.18-20, ete.). Here we have “lap nurse” {ahkadhdtri) 
instead of “shoulder nurse” (amsadhdtri), and for “wet nurse,” stanadhdtrT instead of 
ksTradhdtri, with “breast” (stana) metonymieally replaeing “milk” (ksTra). The text also 
reads kriddpanika, yet as Cowell and Neil (Divy 475n2) note, “Mss. vary between kriddp- 
and kriddy- and between -nikd and -nikd.” 

521 Divy 475.17-18, daksakdndm{mss., dahukdndm). Speyer (1902: 356-57) eonjeetures 
dahardndm or daharakdndm. Edgerton (BHSD) eonjeetures dahara{ka) or dahraka. 
Hiraoka (HA 23; HD 53), following Speyer, suggests daharakdndm {sic). 

522 Divy 475.18-19, akdyikd sakdyikd{rass. ABD, samkdyikd) v/fkoh'kd.Agrawala (1966: 
67, 75), “mere heads without being attaehed to busts” {dkdyikd), “full figurines, eomplete 
with head, bust and legs” {sakdyikd), “grotesque bandylegged female dwarf figurine” 
{vitkotikd). Agrawala notes that Edgerton approved of these ehanges and said as mueh in a 
personal letter. M. G. Dhadphale (personal eommunieation) also suggests “personal and 
impersonal toys” {akdyikd sakdyikd). 

523 Divy 475.19, syapetdrikd. Agrawala (1966: 75), “basket full of miniature eooking 
utensils.” Perhaps equivalent to Hindi, sTtd-pitdrTor sTtd kirasoyi. 

524 Divy 475.19, agharikd. This is obseure. Edgerton (BHSD) simply notes that it is “a 
kind of toy.” 

525 Divy 475.19, vdmsaghatikd.Cf. Agrawala 1966: 75. Edgerton (BHSD) thinks it may 
refer to a bamboo stiek used in a game. 



526 


Divy 475.19-20, samdhavanika. This is obscure. Again Edgerton (BHSD) simply 
notes, “a kind of toy.” 

527 Divy 475.20-21, balTvardavigrahdh kathayanti dhanurgrahdh. The term 
kathayanti{“thQy say”) makes little sense in this context and so has not been translated. 

528 Divy 475.21-22, kdndakatacchupurakurcabhaisajyasthavikds ca puratah 
parikrsyante. This is obscure. 

529 Following Speyer (1902: 357) and Hiraoka (HA 24; HD 53), read eta [= ehi] ddrakd. 
Divy 475.28, etad ddrakd. As, Speyer translates, “Now then, boys, let all of us make up our 
mind to strive for Highest Wisdom.” 

530 Divy 476.10, uccamgamah paksT. Here uccamgamahseems to be a description—that is, 
“high flying”—^but in what follows (Divy 480.12-13) it is said to be the name of the bird. 
What is clear is that it is a bird of prey, perhaps a vulture. 

531 Divy 476.16, isye. Cowell and Neil (Divy 710) suggest this is a substitute for isyate [or, 
perhaps, istam]. As they note, “This dialogue [Divy 476.15-17] seems to be purposively 
written in a debased Sanskrit, thus isye for isyate, paksiior paksin, and utpdtayitu and 
munca for utpdtayitvd and munces.” 

532 Divy 476.17, manye. Hiraoka (HA 24; HD 53), following the Chinese, “tentatively” 
suggests manyase. 

533 Divy 476.17-19, sacen mama paksi sahasrakrtvo{rass., sahasram krtvo) nayanam 
grhitvd utpdtayitu(sic mss.) punar munca na tv evdham vdrayeyam. 1 follow Vaidya (Divy- 

V 310.27) and for paksi read the nominative paksi, not the vocative paksin. Vaidya (Divy- 

V 310.27) likewise emends utpdtayituto utpdtayatu and muncato munca(tu). 

534 Following Cowell and Neil’s suggestion (Divy 477nl), read mdnavakasatdni. Divy 
All.1, mdnavakdni. 

535 Divy 477.7, yasyeddnim brahmaprabha kdlam manyase. See note 204. 

536 Vaidya (Divy-V 311.19) mistakenly adds the following: “Having approached, he 
approached the two brahman sages” (upasamkramya punar yena tau dvau brahmarsi 
tenopasamkrdntah). 

537 Divy 478.17, abhidrotum. Vaidya (Divy-V 311.31) emends to abhidrotu(gdhu)m, 
indicating the standard Sanskrit reading in parentheses. For more on loving-kindness 
(maitri) as a means of protection from danger, see Schmithausen 1997. 

538 Divy 478.19, tatas tTksnam(ms. D, tiksndm) ca venupesim tiksndm. Hiraoka (HA 24; 
HD 53) suggests emending to tiksnam asim(oT sastram) venupesim. 

539 For more on this vow, see Ohnuma2007: 99-100. 

540 KsQvaQnAra’s Avaddnakalpalatd (no. 51, vv. 45-46; ii, 319.5-12), from the eleventh 
century, contains a near-verbatim rendering of these verses. Most likely these verses are 
later interpolations from Ksemendra’s text (Dimitrov 2008), although when this may have 
happened, or why or by whom, is very much unknown. Vaidya (Divy-V 547) argues for 
the converse. Elsewhere in the Divydvaddna we also find verses from Ksemendra’s text, 
and these too are likely later insertions (Bongard-Fevin and Volkova 1965: 5; Jaini 1966: 
541n41 and 543-46n53). For more on the Sanskrit parallels of the Rupdvati-avaddna, see 
Fe Coq and Waldschmidt 1928: 19 and Hikata 1954: 51a; 1978: 52a. 

541 Divy 479.2, alaksyata. The manuscripts, however, read alaksata, as does 
Avaddnakalpalatd no. 51, v. 45 (ii, 319.6). 


542 Following Avadanakalpalata no. 51, v. 45 (ii, 319.6) and Vaidya’s suggestions (Divy-V 
547), read viksatdsya. Divy 479.2, vTksatdrd. 

543 Following Avadanakalpalata no. 51, v. 46 (ii, 319.10) and Vaidya’s suggestions (Divy- 
V 547), read saharsam. Divy 479.5, sahasram. 

544 Coneeming these verses, Cowell and Neil (Divy 710) write: “These obseure lines seem 
to mean something like the following—‘His bosom, while torn by the sportive elaws of the 
tigress, was seen for a moment as if possessed of bright eyes (in its wounds), while it was 
as it were fdled, in the midst of its joyous horripilation, with the brillianee of the purest 
moonbeams. As he gazed with rapture on the tigress fiereely seizing his flesh and drinking 
his blood, his life-breath, bewildered at the erisis of an eternal parting, lingered for a 
moment in his throat and gave him a transient revival.’” Dimitrov (2008: 52-53) offers this 
translation: 

Being tom by the playfulness of the string of the tigress’ elaws, the wounded 
bosom of [his] body eovered with hair standing on end seemed for a moment as if 
pervaded by the sprout-like beams shining [just like his] noble nature [whieh was] 
as bright as the moon. 

While [he was] gazing with joy at the tigress who was frantieally devouring his 
flesh and drinking [his] blood, the faeulty of his own life engaged at the time of 
going on a long journey [of reinearnations] fixed itself for an instant resting on 
[his] throat. 

545 Following Divy 479.21, 479.24, 479.27-28, read yusmdkam bhiksavo kdnksd vimatir 
vdnyd sd. Divy 479.17, yusmdkam bhiksavo ’nyd sd. Hiraoka (HA 24; HD 54) supplies 
“the usual expression”: bhiksavo yusmdkam kdnksd vimatir vdnyd sd tena kdlena tena 
kalena. 

546 1 understand this to be a variant of PuskalavatT. As Jason Neelis (2008: 159) notes, 
“PuskalavatT (loeated near Charsada in northwestern Pakistan) was the primary urban eenter 
of Gandhara until the eapital shifted aeross the Kabul River to Pumsapura (modern 
Peshawar) in the Kusana period.” 

547 Following Divy 479.18. Divy 479.19, utpaldvatam. 

548 Presumably this is the same Candraprabha who is the wife of King Rudrayana in “The 
Story of Rudrayana.” 

549 A portion of text seems to be omitted here (Divy 480.22; ef Divy-V 313nl). Some of 

the text ean be posited on the basis of the repeated passages in the eoda (Divy 479.17- 

480.21), but the identity of the forest remains a mystery. 

550 Following Divy-V 313.13, add vydghrT. Divy 480.29 (omitted). 

551 Hartmann (1980: 266) offers this translation: “At that time, monks, the Bodhisattva 
Maitreya has been exeelled by one single giving up of my throat after he had set out forty 
kalpas ago.” Ohnuma (2007: 305-6n67) gives this one: “And thus. Monks, Maitreya 
Bodhisattva, who had set out on a journey [for Buddhahood] forty eons before, was 
outdistaneed by a single gift of my throat.” 

552 Divy 481.9, kavadah pascima. Hiraoka (HA 23; HD 54) reads kavado ’pascima. 

553 Following Divy 470.20-21, add yathdham jdne ddnasya phalam ddnasamvibhdgasya 
ca phalavipdkam. Divy 481.12 (omitted). 


554 Divy 481.13, kavadah pascima. Hiraoka (HA 23; HD 54) reads kavado ’pascima. 

555 Divy 481.13, aparesam. Cf. Divy 470.22-23, which in the same formulaic passage 
reads paresu. 

556 Hiraoka (HA 23; HD 54), following Cowell and Neil’s query (Divy 481n4), reads 
nasyati for pasyati at Divy 481.16 and 481.17. This same reading occurs in a very similar 
verse at Divy 298.13-16. The present verse, however, is more opaque. 

557 Divy A% \.6, purdkrtam. Cf Divy 298.13, which reads purvakrtam. 

558 A similar verse occurs at Divy 298.17-18. 

559 For translations, see Upreti 1989: 90-91 and Hiraoka 2007: ii, 317-21. James Ware 
(1929) has also translated this sutra along with Tibetan and Chinese counterparts. The 
corresponding Tibetan can be found at P 850 mu 105b5-106b7 and D 183 tsa 95b2-96b6. 
My thanks to Jason McCombs for sharing his work on the Ddnapdramitd Sutra, which 
overlaps with this sutra. See McCombs 2014: 120-83. 

Kazunobu Matsuda has located a leather folio (13.5 x 5.5 cm) among the Schoyen 
manuscripts (MS 2376/176), written in Gupta BrahmT script from perhaps the fifth or sixth 
century, that corresponds to Divy 483.6-17. The folio—^which Matsuda identifies with the 
Ddndnusamsdnirdesasutra —was likely written by a monk, not a professional scribe, and 
the format suggests that it may have been created for ritual purposes. My thanks to Jens 
Uwe Hartmann for his comments on the folio, and to Kazunobu Matsuda for an image of 
the folio along with a transcription of the text (both of which he produced for a talk in 
2003, which is as yet unpublished). 

560 Following the Tibetan (105b6; 95b3) and Vaidya (Divy-V 426.2), add bhagavdn. Divy 
382.2 (omitted). 

561 Ware (1929) suggests the following concordance: Verse no. 1 in the Tibetan and 
Chinese has no corresponding Sanskrit. The Tibetan (105b6; 95b3-4) reads, “He gives a 
gift with faith in order to eradicate greed.” Sanskrit nos. 1-19 correspond to Tibetan and 
Chinese nos. 2-20; Sanskrit no. 20 has no corresponding Tibetan and Chinese; Sanskrit 
nos. 21-24 correspond to Tibetan and Chinese nos. 21-24; no corresponding Sanskrit for 
Tibetan and Chinese no. 25; Sanskrit nos. 25-36 correspond to Tibetan and Chinese nos. 
26-37. So, in order to get to the “thirty-seven ways” that a wise person gives, one could 
follow the Tibetan and Chinese numbering or divide up the Sanskrit in some other way. 

562 Divy 482.5, trivastuparisuddham. The referent here isn’t clear. Cowell and Neil (Divy 
681) define trivastu as “Buddha, dharma, and samgha.” Ware (1929: 41) explains that “the 
true meaning, however, is ‘tho[ugh]t, word, and deed.” Cf Divy 489.2. Or perhaps this is a 
variant of trimandalaparisuddhi —“with the three spheres [of giver, recipient, and act of 
giving] fully purified.” See too Bhagavad GTtd 17.20, “at the right time and place, and to 
the right person” (dese kdle ca pdtre ca). 

563 Divy 482.7, skandham ddnam. According to Ware (1929: 42): “It is evident from the 
Tib. and Chin, that we must seek for the original Skt. a reading other than the skandha of 
the present text which here is meaningless. 1 would suggest, therefore, that the original text 
read *anyaddnam. The Tib. and Chin, have both interpreted this reading. As for the present 
Skt. text, perhaps its history is as follows: anyaddnam > anyam ddnam > skandham ddnam 
as the result of a poorly written manuscript.” This etymology, however, isn’t particularly 
convincing. Cf the Tibetan (105b8; 95b5). 

564 Following Divy 482.10, 11, 12, etc., read -pratildbhasamvartamyam. Divy 482.8-9, 
pratisamvartanTyam. 


565 


Hiraoka (HA 24; HD 55), following the Tibetan (106a2; 95b7), adds sarvatra jatisu. 
That is, “in all lives to eome.” This also oeeurs on Divy 482.15. Divy 482.14 (omitted). 

566 Following the Tibetan (106a5-6; 96a3), Divy 482.7-8, 482.9, 482.10, ete., and Hiraoka 
(HA 24; HD 55), add -vipdka-. Divy 482.23 (omitted). 

567 Divy 482.25, -visuddha-. Hiraoka (HA 24; HD 55) suggests emending to visuddhi-. 
The Tibetan (106a6; 96a4), rnam par dag pa, eould translate either. 

568 Divy 483.2, devamanusydbhisekapattabandha-. A similar “erowning” ritual is alluded 
to in Sathapatha Brdhmana V.3.23. As Eggeling (1893: hi, 86n2) explains, “The 
eommentators do not seem to be quite in aeeord in regard to this partieular item of the 
eeremony. The most natural explanation, however, seems to be this: the head-band (turban, 
umTsa) is wound (?onee) round the head and tied behind; the ends being then drawn over 
the shoulders so as to hang down from the neek in the manner of a brahmanieal eord (or 
like the ribbon of an order); and being finally tueked in under the mantle somewhere near 
the navel.” Cf Ghurye 1966: 267-68, 283. Ware (1929: 47) explains that “sinee both the 
Tib. and Chin, have a eommon reading, [equivalent to Skt] vimoksa, differing from the Skt. 
[reading of abhiseka], I believe that the original Skt. probably read: devamanusye 
vimoksapatta-dGarment, of release’ is the name given to a long robe worn by Buddhist 
priests.” The Tibetan (106bl; 96a7) reads rnam par grol ba. 

569 Ware (1929: 47) observes that “one of the nos. 27-29 has been lost in the Skt.” 

570 Divy 483.5, sutraddnam. Ware (1929: 48), following the Tibetan and Chinese, suggests 
that “the original Skt. read sndnaddnam for the present sutraddnam.'” The Tibetan (106b2; 
96bl) reads khrus kyiyo byad —perhaps, “requisites for bathing” (sndnopakarana). If one 
were to follow this reading, one might want to follow Ware (1929: 47) and translate 
samantaprdsddika- as “perpetual beauty” and not as “instilling faith all around.” 

571 Divy 483.7, pancasdra-. The referent here is unelear. Perhaps this is a referenee to 
Ayurveda, where the “five essenees” are milk, sugar, honey, ghee, and long pepper {Piper 
longum). 

572 Divy 483.8, maitrydtmaka-.Yiiraok^a (HA 24; HD 55), following the Tibetan (106b3; 
96b2), suggests maitrydsrita-. The Ddndnusamsdnirdesasutra(23r4) reads likewise. As 
Hiraoka (HD 55) explains, “From here the four apramdndni [“immeasurables”] are 
explained, and -dtmaka- is -dsrita- in the other three items. It is better, therefore, to read 
dsrita for dtmaka here too.” 

573 Divy 483.10, mahdsukha-. Ware (1929: 48) remarks that “it seems almost eertain that 
the platitude mahdsukha has been substituted for the very definite ahimsd.” The Tibetan 
(106b4; 96b2) reads ’tshe ba medpa. Elsewhere mahdsukha is a teehnieal term referring to 
“great bliss,” an experienee akin to nirvana—what one seholar deseribes as “the ultimate 
reality absorbing within it all ideas of existenee and extinetion” (Banerjee 1979: 468). 

574 Divy 483.11, sarvathd muditdnanda-. The Ddndnusamsdnirdesasutra{23r6) reads 
anunayaprahdna-. That is, “the destruetion of attaehment.” 

575 Divy 483.14, sarvdrthaparitydgam. The Ddndnusamsdnirdesasutra{23Y4) reads 
apratikdmksdsritam. That is, “free of expeetation.” 

576 For a revised edition of part of the text (Divy 498.17-504.9), see Maue 2010: 599-605. 
For a translation, see Hiraoka 2007: ii, 322-97; for a partial translation, see Maue 2010: 
605-11; and for a eomparative study, see Eojda 2009. For Pali and Sanskrit parallels, see 
Jdtaka no. 4 [ef Divy 498.17-504.9]; Jdtaka no. 254 [ef Divy 509.6-515.3]; Pali 
Vinayapitaka iv, 54.1-55.10; Dhammapada-atthakathd i, 239.15-250.16; Sanskrit 


fragments from Turfan (Sander and Waldsehmidt 1985: nos. 1349, 1464, and 1516; Maue 
1996: 19-41); and Kathdsaritsdgara 15.37-16.21. The eorresponding Tibetan ean be 
found at P 1032 fie 58a3-81b7 and D 3 ja 61a4-86bl. For more, see Ch’en 1945-47: 
270-71nl03; Gokhale 1977: 126-27; Clouston 1887: ii, 317-21, 491-93; Hiraoka 2007: 
ii, 360; HD 55; and Grey 2000: 196. 

577 Divy 483.25-484.1, vrddhayuvatih. In “The Story of Dharmaruei,” 1 translated the term 
as “madam” or “proeuress.” See note 85. Here, however, as Silk (2008a: 177) notes, “we 
have both Tibetan and Chinese translations of the souree text in the Vinayavibhangaof the 
Mulasarvastivada Vinaya. The former has bud med rgan mo, the lat[t]er Idomu . . .both 
meaning simply ‘old woman.’ Given this, perhaps both ‘proeuress’ and ‘midwife,’ even if 
eorreet, are better understood as purely eontextual meanings.” 

578 Following the mss. (Divy 484nl), Edgerton (BHSD, s.y. prasavdyitd), and Hiraoka (HA 
24; HD 55), read prasavdyitd. Divy 484.8 reads prasavdpitd, following Cowell and Neil’s 
emendation. 

579 Following Divy 484.16, add drydndm. Cf Divy 485.16. Divy 484.12 (omitted). 

580 Divy 484.13, dropayitavyah. Edgerton (BHSD) infers that the term here means 
“buries,” but this is the only referenee he eites. 

581 Divy 484.17, ciram jiva. Cowell and Neil (Divy 484n4) query jivatu. Cf Divy 484.22, 
484.27, ete. 

582 Divy 485.1, asmin mahdpathe. Hiraoka (HA 24; HD 55), following the Tibetan (59a3; 
62a4) and a similar expression at Divy 485.26, reads amusmin mahdpathe. That is, “On 
sueh-and-sueh main road.” 

583 Divy 485.6-7, bhasmagrahe. Perhaps this refers to the appropriate way that a brahman 
is to reeeive ashes as prasdd and smear them on his forehead or body. 

584 Divy 485.7, autkare. Edgerton (BHSD) offers no definition, merely aeknowledging that 
it is “some subjeet that was part of the edueation of a brahman.” Perhaps this refers to 
knowing the proper amount to aeeept. MSV iv, 15.19 reads dohkdre. Cf Divy 227.26, 
where there is a merehant named Autkarika. Hiraoka (HA 24; HD 55), following the 
Tibetan (59a5; 62a6), reads karakagrahe. That is, “use an aseetie’s water pot.” 

585 Cf. Manusmrti 10.75. 

586 Vogel and Wille (1984: 312-13) offer this translation of a parallel passage in the 
Mulasarvdstivada-vinaya: “When he had beeome grown up, then he thoroughly studied 
writing, mental, verbal, and manual arithmetie, subtraetion [?], addition [?], ealeulation, 
exegesis, and reeitation; [43] then he thoroughly studied the brahmins’ deportment, 
behaviour, purity, and eonduet, (their) taking ashes, taking the water-pot, and taking earth, 
(their) hand-gestures and hair-style, (their rules of) religious address and profane address, 
and the brahmins’ Vedas and Vedahgas, (the brahmins’, who are) versed in the Rgveda, 
Yajurveda, Samaveda, and Atharvaveda and in a brahmin’s six duties: offering saerifiees, 
exeeuting saerifiees, reading, teaehing, giving, and taking . . .” Cf MSV iv, 15.17-16.1 and 
23.18-24.1. 

587 Divy 485.9, brdhmanakarma. Hiraoka (HA 24; HD 55), following the Tibetan (59a7-8; 
62bl), suggests emending to mdnavakdndm. That is, “young brahmans.” 

588 Divy 485.16, dryasya. Cf Divy 485.21, whieh reads drydndm. 

589 Divy 486.2-3, tasya sTty ukte (ms. C, tasya tyukte) dham iti{m9,. A, dham ati; ms. D, 
dhamam iti) vismarati.Cf. Sander and Waldsehmidt 1985: no. 1349, p. 237, v3. The 


Tibetan (63a2) reads sid + dhaminsiQad of si + (d)dham. As D. C. Sirear (1965: 127) notes, 
“Early reeords often begin with the auspieious word siddhamwhich means the same thing 
as siddhir astu, ‘Let there be sueeess.’” Panthaka, it seems, was dumbfounded by the 
introduetory auspieious word siddham, whieh was to be reeited before beginning his 
studies—likely, eopying syllabaries. Cf Couvreur 1964: 112-13. Cowell and Neil (Divy 
710) offer an alternate (and less eonvineing) suggestion: “Does this refer to some writing 
exereise eontaining the words “huMham s/t/dham?” 

590 The Tibetan (60a2; 63a3) adds, “And when he says dham, he’s already forgotten sidV 

591 Following Cowell and Neil’s query (Divy 486n3) and the Tibetan (63a4), add na. Divy 
486.7 (omitted). Cf Divy 486.13. 

592 This refers to the renowned GayatrT mantra, whieh brahmans are to reeite during their 
morning and evening prayers: orn bhur bhuvah svah tat savitur varenyam bhargo devasya 
dhimahi dhiyo yo nah pracodaydt{Rg Veda 3.62.10). 

593 Divy 486.23, mahatd satkdrena. Cf. Divy 28.2, whieh reads mahatd samskdrena. 

594 Divy 487.11, tesdm.OnQ would expeet tayoh. 

595 In the Tibetan (61a2-3; 64a3-4), Mahapanthaka goes to the Jeta Grove, and there he 
sees a monk and asks him for instruetion. He also promises to return at a later time. As 
sueh, Mahapanthaka’s indoetrination in the dharma seems more premeditated than 
serendipitous. 

596 The Tibetan (62a3; 65a3-4) adds, “. . . the venerable Mahapanthaka went forth as 
monk, then . . .” Divy 488.10 (omitted). 

597 Following the Tibetan (62a4; 65a4) and Hiraoka (HA 24; HD 55-56), read 
mahdpanthakasya. Divy A%%.\\-\2,panthakasya. 

598 Following Cowell and Neil’s query (Divy 488n4), the Tibetan (62a4; 65a5), and 
Hiraoka (HA 25; HD 56), insert prdptam. Divy 488.12 (omitted). 

599 Divy 488.26-27, aham cudah paramacudo (mss., cudah) dhanvah paramadhanvah.As 
Edgerton (BHSD, s.vv. dhanva, dhanvdyati) notes, dhanva is a “eommon miswriting” for 
dhandha. 

600 The Tibetan (63b 1-2; 65b2-3) reads, “Are they eonneeted with someone? Yes, they’re 
eonneeted with me.” 

601 Divy 489.6, na vrtta jdtd. This is a little obseure. 1 follow the Tibetan (62b5; 65b5), lobs 
bar ma gyur to. Cf Divy 489.7, pravrttd jdtd', Divy 490.1, anupravrttd; Divy 491.18, 
dmukhipravrttd jdtdh. 

602 Divy 4S9.1, pravrttd jdtd. This is likewise obseure. 

603 Divy 489.8, upasamharanti. 1 follow Edgerton (BHSD) here, although perhaps 
uddharanti would have been a better word ehoiee. The Tibetan (62b5; 65b6) reads “they 
showed it to him.” 

604 Divy 489.14-15, svddhydyanikdm pariprcchanikdm ca ydcanti yathddhigatam(mss. 
ABC, ye ’rthddhikatam-, ms. D, -yerthodikatam) cdrocayantiiras. A omits). Edgerton takes 
pariprcchanikdto mean “subjeet for investigation” or “subjeet for inquiry,” but it seems 
more likely to mean “ask questions” or even “hold question-and-answer sessions.” In what 
follows, the Tibetan (62b8-63a2; 66a2-4) explains that “some asked questions about the 
sutras, the monastie diseipline, and the abhidharma.” The text seems to indieate three ways 
of learning: self-study, inquiry, and reeitation. 

605 Divy 490.1, anupravrttd. 
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Following Vaidya (Divy-V 431.1), read bhramantam. Divy 490.10, bhavantam. The 
Tibetan (66b3-4) has Panthaka “outside the Jetavana monastery erying.” 

607 Divy 490.22, bdlabhdvena. To mateh with the seeond half of the verse, one might say 
something like “and being aware of his ignoranee”—perhaps, bdlabhdvajnah. 

608 My sense is that this is less a philosophieal point than a praetieal matter. The Buddha is 
busy, and teaehing is time-eonsuming. Panthaka’s previous teaehers labored, first to teaeh 
him writing and then reeitation, and then both gave up for laek of time. In what follows, 
Ananda will do likewise. 

609 Reminiseent of the verse from the Dhammapada quoted at Divy 339.23. 

610 Following the Tibetan (64a2; 67a6) and Hiraoka (HA 25; HD 56), read panthakam. 
Divy 491.5, dnandam. 

611 Following the Tibetan (64a3; 67a7), Mahdvyutpatti 8967, and Hiraoka (HA 25; HD 56), 
read updnahdn puldms ca poncchitum. Divy 491.6, updnahdn muldc ca(mss., muld cd) 
poncchitumirass. ABD, puficchitum; ms. C, purnitum). Edgerton (BHSD, s.v. mula), taking 
rniila in the sense of “foundation,” suggests, “Can you elean the monks’ sandals 
thoroughly (from the ground up)?” Likewise for Divy 491.11-12, he suggests, “He eleaned 
the monks’ sandals thoroughly (lit., going to the very foundation?).” Hiraoka (HD 56) 
rightly observes that “Edgerton takes miildc as the ablative of mula (as an adverb), but this 
eannot explain the ca after muldc. If one were trying to read ereatively—and, like 
Edgerton, not try to explain the ca, and read a singular as a plural—one might take muldt in 
the sense of pddamuldt, and offer this translation: “Are you able to remove the monks’ 
sandals from their feet and wipe them elean?” 

612 Read puldms ca. Divy 491.8, muldc ca. See previous note. 

613 Divy 491.11, anuprayacchata.Ct the Tibetan (64a3-4; 67b 1). 

614 Readpw/dn. Divy 491.11, mw/am. 

615 Following Divy 333.24, read prsthatomukhah. Divy 492.13, prsthato mukham (mss., 
mukha). One eould also emend to prsthato mukhatah. Perhaps, “from behind and from all 
sides.” 

616 Following Vaidya (Divy-V 432.18), read nipunapanditavijnavedanTyah. Divy 492.19- 
20, ’nipunapanditavijhavedanTyahirnss., -puna-). Following the example of other texts in 
both Sanskrit and Pali (Abhidharmakosavydkhyd 103; Pali Vinayapitaka i, 35), one might 
read nipunopanditavijhavedamyah. Cf Lojda 2009: 89n32. As the Buddha explains in the 
Majjhima-nikdya (i, 167; trans. in Bodhi 1995: 260), “This Dhamma that I have attained is 
profound, hard to see and hard to understand, peaeeful and sublime, unattainable by mere 
reasoning, subtle, to be experieneed by the wise” (adhigato kho mydyam dhammo 
gambhiro duddaso duranubodho santo panTto atakkdvacaro nipuno panditavedanTyo). 

617 Divy 492.20-21, atreddmm kim gambhiro sya yasyeddnim panthakaprabhrtayas 
cuddh paramacudd dhanvdh paramadhanvdh pravrajanti. On aeeount of yasya, whieh is 
syntaetieally diffieult, perhaps read pravrajitdh instead of pravrajanti. 

618 Divy 492.22-23, mahdjanakdyah ksdntim. Hiraoka (HA 25; HD 56), following the 
Chinese, emends to mahdjanakdyo ’ksdntim.Ci. the Tibetan (65a4; 68b3), skye bo phalpo 
che ’i tshogs kyis smraspa\ mi dge ba skyedpar byed kyis. 

Following the Tibetan (65a6; 68b5), read samlaksayati. Cf Hiraoka 2007: ii, 371nl46. 
Divy 492.29, kathayati. 
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620 Following Maue 1996: 22n22, read chandaharikah. Divy 493.3, chandahdnisah{ras. 
A, -hdr-1). Cf. the Tibetan (65a8; 68b7), gso sbyong ’bul ba. Rhys Davids and Stede 
(PTSD) note that chanda ean mean “(in the monastie law) eonsent, deelaration of eonsent 
(to an offieial aet: kamma) by an absentee.” Cf SWTF ii, 275, s.v. chandahdraka. Cowell 
and Neil (Divy 493nl) suggest chandahdrinyah —that is, “with little enthusiasm.” Hiraoka 
(HA 25; HD 56) eoneurs. 

621 Divy 493.12, dvddasavargiydbhih.As Edgerton (BHSD), “No sueh group has been 
diseovered in Pali; the eontext in Divy is my only souree of knowledge of the meaning. It 
ean hardly mean members of the dvddasavarga, q.v., in the sense of quorum for 
ordination. Apparently these nuns were given to eaviling and trouble-making; they objeet 
to funetions assigned to (Cuda-)Panthaka.” They are likely meant to be a eounterpart to 
those unruly monasties known as the “group of six monks.” 

622 Divy 493.19-20, yo smdkam tanusatydni na draksyati tena samsdre ciram vastavyam 
bhavisyatiti. This is obseure, if not eorrupt. The Tibetan (66a2; 69b3) reads khyed cag las 
gang gis der bden pa dag mthong bar ma gyurpa. Hiraoka (HA 25; HD 56), following the 
Tibetan, suggests yusmdkam tatra satydni for asmdkam tanusatydni. Perhaps, “Whoever 
among you doesn’t see the [four noble] truths will have to pass a long time in sainsara!” 

623 Divy 493.20-21, yena na kascit putramotikdputro{sic mss. exeept ms. B, -tiko) 
Ipasruta utsahate bhiksumr avavadetum(sic mss.). Vaidya (Divy-V 433.6) reads 
avavaditumfoT avavadetum. Omitted in the Tibetan (66a3; 69b4). The nuns seems to think 
that if Panthaka eomes to teaeh the nuns and finds a large erowd of laypeople there as well, 
he’ll be shamed and will refrain from teaehing. Lojda (2009: 91) offers this translation: “Zu 
uns wird ein soleher [Moneh] kommen, um uns zu unterweisen, der nieht [einmal] unsere 
wenigen Wahrheiten sehen wird. Dieser wird lange im Kreislauf der Wiedergeburten 
bleiben miissen. Deswegen soil nieht irgendein ungebildeter Bastard die Nonnen 
unterweisen.” 

624 Following Divy 39.19-20 and Hiraoka (HA 25; HD 56), add srdvastim pinddya 
caritvd. Divy 493.27 (omitted). 

625 Following Divy 39.20-21, 516.5, ete., and Hiraoka (HA 25; HD 56), read 
krtabhaktakrtyah pascdd bhaktapindapdtrah pratikrdntah. Divy 493.27-28, bhaktakrtyah 
(sic mss. BCD; ms. A omits) pascdd bhaktapindapdtrapratikrdntah. 

626 Divy 494.2, pratisamlayandya. Perhaps read pratisamlayandt. 

627 Following Divy 130.9, 186.17, add nirgatdni. Divy 494.3 (omitted). 

628 Following Vaidya (Divy-V 433.15) and Hiraoka (HA 25; HD 56), read punah 
parasparam. Divy 494.6, punahparasparam. 

629 Following Vaidya (Divy-V 433.16), read purahsramanah. Divy 494.7, 

punahsramanah. 

630 Following Vaidya (Divy-V 433.16), read purahsramanah. Divy 494.1, punahsramana. 

631 Following Hiraoka (HA 25; HD 56), read bhavantah. Divy 494.8, bhadanta. 

632 Divy 494.11, vddayisyati. Vaidya (Divy-V 433.18) emends to vdcayisyati. 

633 Divy 494.15, prasddajdtdbhih. More literally, “by those who are faithful,” but here 
there is a sense of intentionality that is mirrored by its opposite: “with the intent of doing 
harm” (vihethandbhiprdydbhih). For more on prasdda and intention, see Rotman 2003 and 
2009: 65-88. 


634 Divy 494.17-18, tarn (mss. BC, tasmin) simhdsanam yathdsthdne sthdpitam.Cow q\\ 
and Neil (Divy 688) translate yathdsthdneas “as at first.” The Tibetan (66b4; 70a6) reads ji 
Itar gnas su bzhag pa de Itar mnan nas. Hiraoka (HA 25; HD 56), following the Tibetan, 
suggests yat/zd sthdne sthdpitatn tathd avastabdham. Perhaps, “he lowered it to the proper 
place.” 

635 Following Divy 161.3-10 (modified accordingly). Divy 494.21-22, “and so on as 
before” (purvavad ydvat). 

636 Divy 494.25, utsahetavydni {sic mss. ACD; ms. B, utsaha-). Vaidya (Divy-V 433.27) 
marks it with a question. Perhaps read utsahavydni (utsodhavydni). Cf the Tibetan (67al; 
70b5). 

637 Divy 494.26, anyaih padair vyanjanair artham vibhaktum.Moro literally, “to analyze its 
meaning in terms of other words and letters.” Lojda (2009: 93-94) offers this translation: 
“Wahrend sieben Tagen und Nachten [wurde ich fahig] die Bedeutung [dieser] einen 
Strophe durch andere Worte und Silben zu erklaren.” 

638 Following Uddnavarga xxviii, v. 1, read akaranam. Divy 495.1, karanam. Vaidya 
(Divy-V 434.1) emends to kdranam. 

639 This sentence appears to be the remnants of the venerable Panthaka’s exegesis of the 
first half of the verse, which is included in the Tibetan (67al-4; 70b5-71al). See Hiraoka 
2007: ii, 374-75nl84. 

640 Following the Tibetan (67a4; 71al) and Hiraoka (HA 25; HD 56), read ardhasya. Divy 
495.1, arthasya. 

641 Following Divy 495.14, read aprasdditah. One might even read this more strongly: 
“Today the venerable Panthaka will have turned a great number of people away from the 
faith!” See too the Tibetan (67b2-3; 71a6-7). Divy A95.\l-\2, prasdditah. Lojda (2009: 
95) offers this translation: “Wird heute der ehrwiirdige Panthaka bei einer grossen Menge 
von Menschen Vertrauen [in die Lehre des Buddha] erweckt haben?” 

642 Following the Tibetan (70b2; 73b5) and Divy 24.16, 87.16, etc., add putro jdtah. The 
Tibetan then reads, as per Divy 259.25-27, “Sexual pleasure is like salt water. The more 
you indulge in it, the more your thirst increases.” 

643 Following Cowell and Neil’s query (Divy 496n2) and Hiraoka (HA 25; HD 56-57), 
read andho jdtah. Divy 496.4, jdtah (mss. CD, jdtdndhi-). The Tibetan (70b2-3; 73b6) 
reads mig gnyis mdongs par gyur to. 

644 Divy 496.9, cakatyodanam kdhjikacchitim. The Tibetan (70b5; 74al) understands them 
to be spoiled food—the former a kind of coarse rice ( ’bras chan rtsub mo) and the latter a 
kind of barley mash {rtsabs bskol ba). Cf Maue 1996: 33-34, no. 19. 

645 Divy 496.14, piparikdydm (mss. ABC, pitharik-). Edgerton (BHSD) suggests reading 
pitharikdydm. 

646 Following the Tibetan (70b7; 74a4), add anyonyam. Divy 496.17 (omitted). 

647 Divy 496.25, paribhuktdm{sic mss.). This is an odd form of the verb. Cf the Tibetan 
(71al-2; 74a6). 

648 Divy 497.8-10, asmdkam grhe eva ekamukhi sthdlT putrakdnyesu gehesu na 
sthdlTdvayam tv ekamukham asmdkam mandabhdgydndm. The Tibetan (71a6-7; 74b4-5) 
reads this as a verse: 

Sons, in other households there are single pots with single mouths. 


but we, unfortunate as we are, have double pots with single mouths! 

Hiraoka (HD 57) offers this reeonstruetion of the Sanskrit: 

ekd ekamukhi sthdlTputrakdnyesu gehesu\ 
sthdlTdvayam tv ekamukham asmdkam mandabhdgydndm\\ 

Maue (1996: 35, nos. 27-28) reeonstruets as follows: 

putrakdnyesu gehesu ekaivamukhd sthdlT \ 

asmdkam mandabhdgydndm sthdlTdvaye tv ekam mukham || 

649 Following Cowell and Neil’s query (Divy 497n2) and Hiraoka (HA 25; HD 57), read 
sutdditdh ksatdh. Omitted in the Tibetan. Divy 497.10, sutdditdksatdh. Vaidya (Divy-V 
435.11) emends to sutdditdh. 

650 Following Cowell and Neil’s query (Divy 497n3) and Vaidya (Divy-V 435.15), read 
dharmatd. Divy 497.16, dharmd. 

651 Following the Tibetan (71b2; 74b7) and Hiraoka (HA 25; HD 57), read madhyabhdgah. 
Divy 497.18, madhye sarpah. Or, perhaps, simply emend madhye to madhyah. 

652 Divy 497.19, /z/Y/mdm.Edgerton (BHSD) explains that the term is “unknown; denotes a 
good kind of broth or liquid food.” The Tibetan (71b2; 74b7) reads pho sha’i khu sha. 
Hiraoka (HA 25; HD 57), following the Tibetan, suggests “hot” {ahimdm) and suggests the 
same at Divy 497.20, 497.22, and 497.26. 

653 Divy 497.23, tasya vdspena patale sphutite. Or perhaps, “The steam [from the broth] 
dissolved the film over his eyes.” Pliny, in his Natural History (1963: xxix, 38), reeounts 
the various ways that a viper ean be used to eure eye diseases, ineluding one remedy that 
involves eutting off a viper’s head and tail and then boiling the body to make a kind of 
broth. Perhaps the understanding in the Divydvaddna is that the snake eateher made the 
snake angry before eutting off its head and tail so that the snake’s poison would beeome 
medieine. This would have undermined the efforts of the twelve women to kill their father- 
in-law. My thanks to Dieter Maue for this referenee. 

654 The Tibetan (71b4; 75a3) reads, “They refleeted, ‘May he die quiekly.’ Having 
refleeted like this, they said, ‘Father, take some more. It will give you relief’” 

655 Following Speyer (1902: 128-29) and Hiraoka (HA 25; HD 57), read 

parTttendvavddendvodya. Divy 498.12, parTttendvavddena codya. Vaidya (Divy-V 
435.29-30) reads parTttendvddendcodya. 

656 Dieter Maue (2010) has eritieally reedited the following seetion of the story (Divy 
254.3-262.6), making use of Sanskrit-Uyghur bilingual manuseript fragments as well as 
the Tibetan. My thanks to him for sharing his work and his insights. 

657 Divy 498.17, bhutabhutam{sic mss.).The standard expression reads bhutapurvam (Divy 
57.9, 62.1, 73.24, ete.). The Tibetan (72a2; 75b2) here reads likewise. 

658 The standard formula (Divy 87.15-16, 301.7, ete.) reads “and from eoupling, enjoying 
himself, and making love” (kridato ramamdnasya paricdrayatah). The Tibetan (72a3; 
75b3) eoneurs. 

659 Divy 498.21, rnaharah. Hiraoka (HA 25; HD 57) emends to rnaJ/zara/z.Following the 
standard formula (Divy 87.18, 254.11, 301.10, ete.) and the Tibetan (72a3; 75b3), Hiraoka 


also adds dhanaharakas ca.Maue (2010: 599§1; cf. 1996: 36, no. 33) adds dhanaharah. 

660 Following the Tibetan (72a5-6; 75b5), add bhaktdcchdddh pariksmdh. Divy 498.26 
(omitted). Cowell and Neil (Divy 498n4) query prayojanam. That is, “If my wife needs 
food and elothing . . .” 

661 Divy 499.5, srutam dhitah{sic mss.). Cowell and Neil (Divy 499n2) query asmdbhih. 
Also possible is \asmdkarn\ srutam dhitah. Omitted in the Tibetan (72a8; 76al). Cf. 
Hiraoka 2007: ii, 379n256 and Maue 2010: 600n30. 

662 Divy 499.12, vindsitah{sic mss.). Hiraoka (HA 25; HD 57), following the Tibetan 
(72b2; 76a3), suggests vikraye vindsitah. Maue (2010: 600§3; ef 615, nos. 34-36) reads 
trir api . . . artho vindsitah, and he (2010: 606§3) offers this translation: “Dem war von 
einem anderen Mann <beim Handel>zwei-, dreimal <das Verm6gen> gesehadigt worden.” 
In other words, the merehant, thrice-bankrupted from bad business deals, takes the boy to 
task for requesting a handout. Or, more creatively, one might read praydsah vindsitah. That 
is, “his efforts were rejected.” Cowell and Neil (Divy 499n3) query niskdsitah- 

663 Following the Tibetan (72b2-3; 76a3-4) and Maue (2010: 600§3; cf 616-17, nos. 34- 
36), read tasya ca grhdtpresyaddrikd samkdratalasyopari mrtamusikdm hitvdprayacchati 
cchorayitum. Hiraoka (HA 25; HD 57) reads sthdpayitvdins\.Qa& of hitvdand emends 
prayacchatito pragacchati.Dwy 499.13-14, tasya ca grhdt presyaddrikdydh (mss., - 
ddrikd) satnkdratalasyopari(mss. ABC, -tarasyopari; ms. D, samkdratasyopapari) 
mrtamusikdm drstvdirass., -kd drstd) prayacchati cchorayitum. The Tibetan reads de’i 
khyim nas bu mo mngag gzhug mas phyag dar gyi steng du byi ba ’i ro zhig bzhag ste phyir 
byung nas dor bar brtsams pa dang. Cowell and Neil (Divy 710) note parallels with Jdtaka 
no. 4 and Kathdsaritsdgara i, 6. 

664 Maue (2010: 600§3; cf 617, nos. 34-36), following the Uyghur, adds tdm drstvd —that 
is, “having seen the mouse.” Divy 499.15 (omitted). 

665 Following the Tibetan (72b4; 76a5) and Hiraoka (HA 25; HD 57-58), read samkdro 
cchoritah- Cf Divy 585.9, samkdras choritah. Maue (2010: 600§3) reads likewise. Divy 
499.20, samkdre choritah (mss., samkdracchoritah). Vaidya (Divy-V 436.21) emends to 
samkdre choritd. 

666 Divy 499.24, kalikdyd (mss. AB, kalli-; ms. D, kasi). Maue (2010: 600§4) reads 
kalikayd. 

667 Following the mss. (Divy 499nl3), Edgerton (BHSD), and Hiraoka (HA 25; HD 58), 
read kaldvdndm. Divy 499.25, kaldydndm.According to Mahdvyutpatti 5652, ka/dvabeans 
are the same as kulatthaheans. Here, however, kaldva seems to reference beans in general 
and not a particular kind of lentil. 

668 Following Vaidya (Divy-V 436.26), the Tibetan (72b6; 76a7), and Hiraoka (HA 25; HD 
58), read bhrdstre. Divy 500.1, bhrastre (mss. BC, braste; mss. AD, draste). 

669 Following Edgerton (BHSD, s.v. vardhamya), read vardhanTyatn purnam.Divy 500.1, 
vardhinTyasya purnam (ex conj.; ms. A, vardhanTyagrhya; ms. B, 
vardhanTyapurnagrhydsmdt; ms. C, vardhanTyapurnagrhyasmdt; ms. D, vardhamyasya 
purnam krtvd). Hiraoka (HA 25; HD 58), following the Tibetan (72b6; 76a7), reads 
vardhanikdm purndm. Maue (2010: 600-601 §5; cf 619, no. 39.1) reads vardhamm 
purnam. 

670 Following Speyer (1902: 357) and Maue (2010: 601 §5), read pdtum. Divy 500.6, 
pdtam {sic mss. ACD; ms. D, pdyam). Hiraoka (HA 25; HD 58), following the Tibetan 
(72b8; 76b2), reads pdyitam. 
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Divy 500.7, bhagineya. More literally, “nephew.” 

Divy 500.7, kdsthdndm. Hiraoka (HA 25; HD 58), following Speyer (1902: 357), reads 
kdsthdrthlAlso possible is kdsthdndm arthdya. The Tibetan (72b8; 76b2) reads shing thur 
’gro ’o. 

Divy 500.8-9, kiyatd dgamisyasi. Cowell and Neil (Divy 710) offer this translation: 
“He replies, T am going for wood’; They answer, ‘We went early and only got so much; 
starting so late, how much can you hope to get?”’ Following the Tibetan (72b8; 76b2), 1 
read kiyatd in the sense of kiyatd kdlena. Cf. Maue 2010: 606n94. 

Divy 500.10, kdsthamulikd. Maue (2010: 601§5; cf 619, no. 39.2) reads kdsthapulikd. 
Likewise, at Divy 500.15, Maue (2010: 601§6) reads kdsthapulikdm for kdsthamulikdm. 

Divy 500.12-13, te kdsthahdrakds tathaiva tena kaldyaih samvibhaktdh. 1 read this in 
the sense of te kdsthahdrakebhyah tathaiva tena kaldydh samvibhaktdh. 

Divy 500.18, pinditamulyam.Here the Sanskrit and English share the same idiom: “a 
payment” {mulyam) that is “lumped together” (pindita). 

Divy 500.21-22, etat pratikrustataram bdnijydndm yaduta kdsthabdnij’yam{mss., - 
nijydm). The text doesn’t explain why the boy thinks that this profitable business is 
“terrible” (pratikrustatara )—or perhaps more accurately, “despicable” or “vile.” The 
thought simply comes to the boy, and he acts on it. Perhaps the message here is that money 
brings greed or elitism, or that with money comes a sense of dissatisfaction. 

Divy 500.23, ukkarikdpanam. Edgerton (BHSD) takes ukkarikdas “a kind of 
sweetmeat.” The Tibetan (73a5; 76b7) reads bza’ bca’i zo.Perhaps, “ration shop” or 
“grocery store.” 

Following the Tibetan (73a6; 76b7-77al) and Hiraoka (HA 25; HD 58), read tena 
prabhutah. Divy 500.25, tatprabhutah. 

Following the Hiraoka (HA 25; HD 58), read tasya tena prabhutah. Divy 501.1, tasya 
prabhutah. 

Following Divy 500.23-25 (modified accordingly). Cf the Tibetan (73a7-8; 77a2-3) 
and Maue 2010: 607n96. Divy 501.2, “as before” (purvavat). 

Divy 501.13, kim kathayata. Read as kathayatha. Cf Edgerton 1993, vol. 1: 132, 
§26.11. 

Maue (2010: 602§9; cf 620, no. 45), following the Uyghur, adds tair uparataih. That 
is, “after their deaths.” Divy 501.14 (omitted). 

Following the Tibetan (73b5; 77b2), Divy 4.12, 34.12, etc., and Hiraoka (HA 25; HD 
58), add sdrthavdhena. Divy 501.23 (omitted). 

Following the Tibetan (73b6; 77b3) and Divy 34.16, add sdrthavdhah. Divy 501.27 
(omitted). 

Maue (2010: 602§11; cf 620-622, nos. 46-50.1), following the Uyghur, adds 
dhd<ra>ka(h) nigrdhaka(h), keldyika(h) ud[gr]dhaka(h) karna[dhdrah] . . . Divy 502.1 
(omitted). It is likewise omitted in the Tibetan. As Edgerton (BHSD, s.v. pauruseya) notes, 
this a list of the five kinds of crewmen on a ship. These terms are a little obscure; Maue 
offers excellent glosses. 

Following the Tibetan (74al; 77b6), Divy 5.11, 332.7-8, and Hiraoka (HA 25; HD 58), 
read samudratatam. Divy 502.1, -samudram avatarann (mss. ACD, -taram; ms. B, -tarem). 
This sentence appears to be an abbreviated form of the standard passage: “He passed 
through marketplaces, hamlets, villages, towns, and trading centers, one after another, until 


he arrived at the banks of the great oeean” (Divy 5.10-11). Cf the Tibetan (73b7-74al; 
77b4-6). 

688 Divy 502.3-3, kathaya kathaya. Mane (2010: 603§12; ef 622, no. 51), following the 
Uyghur, reads udghosaya udghosaya. 

689 Following Cowell and Neil’s query (Divy 502n4), Divy 229.11, Edgerton (BHSD, s.v. 
saubhdsika), and Maue (2010: 603§12), read urdhvagdminTm. Divy 502.11-12, 
murdhagdmimm. 

690 Following Divy 502.17, 229.19 and Hiraoka (HA 25; HD 58), read udghosaya. Divy 
502.15, ghosaya. 

691 Following the Tibetan (74a6; 78a4), Speyer (1902: 358), Hiraoka (HA 25; HD 58), and 
Maue (2010: 603§13), read avarnam. Divy 502.16, varnam. Cf Divy 229.19. 

692 Divy 502.20, kumbhirabhayam sisumarabhayam.lndisi is home to three kinds of 
eroeodiles: the mugger eroeodile, the gharial, and the saltwater eroeodile. 

693 Divy 502.21-22, nilaih sitaih.TYiQ Tibetan (74a8-74bl; 78a6) agrees with the Sanskrit. 
Speyer (1902: 358) suggests nilaih sTtaih- That is, “with dark sails.” Hiraoka (HA 25; HD 
58) eoneurs. Maue (2010: 603-604n80), following Sehlingloff (1982: 53), offers no 
emendation but nevertheless eonstrues a similar meaning by taking sita as “white [sail].” 
The parallel at Divy 229.25 reads “wearing dark elothes” (nilavdsasah). 

694 Following Divy 229.25, the Tibetan (74a8-74bl; 78a6), Huber (1906: 34nl), and 
Hiraoka (HA 25; HD 58), read dhanahdrinah- Divy 502.22, vanacdrinah- That is, “forest 
dwelling,” although one expeets pirates to live on ships in the oeean. 

695 Divy 502.23, priyam (mss. AB, priya; ms. T>, priyaydt-) atmdnam parityaktvd (ms. A, - 
tyaktvo; mss. BC, -tyaktd; ms. D, dtmdna parityakto) . . . mahdsamudram. This seems to be 
eorrupt. Hiraoka (HA 26; HD 58-59), following the Tibetan (74bl-2; 78a7-bl) and Divy 
229.25-28, suggests parityaktum vyavasitah. Maue (2010: 604§13) reads priyata atmdnam 
parity aktum. 

696 Divy 503.1, dvitri (ms. A, omitted; ms. C, dvitri). Maue (2010: 604§14) reads 
dvi(tTydm) tr(tTydm). 

697 Divy 503.1-3, yatas tad vahanam 

mahdkarnadhdrasamdhdnabalavadvdyusampreritam mahdmegha iva samprasthitah. 
Instead of -samdhdnabalavad-, Hiraoka (HA 26; HD 59), following the parallel at Divy 
230.4-6 and the Tibetan (74b3; 78b2), reads -sampreritam balavad-. One would also 
expeet samprasthitam instead of samprasthitah, so that it would agree with vahanam. Cf. 
Maue 2010: 609nll5. 

698 Following Maue (2010: 604§17), read agre dhanikam. Divy 503.20, agradhanikam. 
Perhaps, “main ereditor.” Cf Maue 2010: 610nnl26-28. 

699 Divy 503.22, dhanikah krtah. Maue (2010: 604§17; ef. 611nl29) reads dhanikakrtah. 

700 Divy 504.2, vdnayeti(sic mss.). Cowell and Neil (Divy 504nl) query anayeti. Hiraoka 
(HA 26; HD 59), following the Tibetan (75a5; 79a5), reads md vdrayeti. Perhaps, “Who 
eould turn Musikahairanyaka away?” 

701 Following the Tibetan (75a7; 79a7) and Divy 498.25-26, add prabhutdh. Divy 504.7 
(omitted). Perhaps the money that Musikahairanyaka’s father had entrusted to the 
guildmaster is now being reeonfigured as a kind of bride priee. 

702 Following Speyer (1902: 128-29) and Hiraoka (HA 26; HD 59), read 

parTttendvavddendvodya. Divy 504.12, parTttendvavddendcodya (ms. A, -cddya). Cowell 


and Neil (Divy 504n4) query -vadya. 

703 Following Speyer (1902: 128-29) and Hiraoka (HA 26; HD 59), read 

parTttendvavddendvodya. Divy 504.13-14, parTttendvavddendvddya(sic mss.). 

704 Following Divy 54.2-4, 131.7-9, 191.12-14 (modified aeeordingly), the Tibetan 
(75b3-4; 79b4-5), and Hiraoka (HA 26; HD 59), add upacitdni labdhasambhdrdni 
parinatapratyaydny oghavat pratyupasthitdny avasyambhdvmi\ panthakena karmdni 
krtdny upacitdni ko ’anyah pratyanubhavisyati. Divy 504.19 (omitted). This is part of a 
standard passage that is not abridged elsewhere in the text. I am assuming that the missing 
text was elided by aeeident, so I have restored it. 

705 Following Divy 54.7, 191.17, and Hiraoka (HA 26; HD 59), add karmani krtdny 
upacitdni. Divy 504.21 (omitted). Cf Divy 131.11-12 and 584.18-19, whieh reads only 
karmani krtdni. This is also part of a standard passage and seems to have been 
inadvertently omitted. 

706 Divy 505.1, vimsatibhir bhiksusahasraih parivdrah.One would expeet parivrttaMor 
parivdrahoT, more in the style of the text, vimsatibhiksusahasraparivdrah. 

707 Divy 505.3, tatra mdtsaryena. Hiraoka (HA 26; HD 59), following the Tibetan (75b8; 
80a2), reads dharmamdtsaryena. That is, “stingy with the dharma.” 

708 Divy 505.3, bhiiyah (mss., bhiimah). The text seems be missing the rest of the story 
about the monk who knew the Tripitaka. 

709 Following the Tibetan (76al; 80a3), Vaidya (Divy-V 439.24), and Hiraoka (HA 26; HD 
59), read eva. Divy 505.7, evam. 

710 Divy 505.9, jdnusu baddhvd. More literally, “bound them at the knees,” although pigs 
don’t have knees. The Tibetan (76al; 80a3) simply notes that he “bound them together.” 

711 Divy 505.10, bdditd (mss. AC, voditd; ms. B, vdditd; ms. D, voditd). Edgerton (BHSD) 
reads vdditdand understands it as a substitute for vdlitd. Cowell and Neil (Divy 687) take it 
to mean “sunk.” 

712 Following Hiraoka (HA 26; HD 59), read dpanndh.Dwy 505.10, dpannah. 

713 Divy 505.15-16, bdlukdydh sthalam krtvd tatrdvamurdhakah sthdpitah. My translation 
follows the Tibetan (76a3; 80a5). Edgerton (BHSD), however, understands avamurdhaka 
to mean “with head downward, upside down.” As sueh, one eould offer this translation. 
“Then he made a mound in the sand and stood him there upside down on his head.” 
Edgerton also eites Divy 9.24, but there, too, avamurdhaka is best understood as “faee 
down.” 

714 Following the Tibetan (76a4-5; 80a6-7) and Hiraoka (HA 26; HD 59), read jaJd. Divy 
505.21, atha. 

715 Divy 505.22-23, sa tatrdsamjhikam utpddya. The Tibetan (76a5; 80a7) reads “having 
generated the meditative absorption of non-eonseiousness” {’du shes medpa’i snyomspar 
’jugpa bskyed nas = Skt., <asamjhikasamdpattim utpddya>). 

716 Divy 505.26, mdtsaryena. Hiraoka (HA 26; HD 59), following the Tibetan (76a6; 
80b 1), reads dharmamdtsaryena. That is, “stingy with the dharma.” 

717 The Tibetan (76bl; 80b2-3) omits this opening passage (Divy 506.1-5) and instead 
reads as follows: “Monks, without instruetion, this and other faults will also prevail. 
Therefore monks, without instruetions one should not meditate, and if someone meditates, 
he eommits a transgression.” 


718 Something is missing here, as the Buddha never accepts JTvaka Kumarabhuta’s 
invitation. Here the standard cliche (Divy 81.2-4, 183.9-12, 189.11-13), modified 
accordingly, would read: “With his silence, the Blessed One accepted the householder 
JTvaka Kumarabhuta’s invitation. Then, realizing that by his silence the Blessed One had 
accepted his invitation . . .” The Tibetan (76b6-7; 81a2-3) fills out the passage likewise. 

719 Here the standard cliche—see the previous footnote—adds “venerated with his head the 
feet of the Blessed One.” 

720 Divy 506.27-28, yathd te jivaka kusaldndm dharmdndm vrddhir bhavati. Cf Divy 
236.15-17 and Divy-V 317.28-29. 

721 Divy 507.15, anugantl Cowell and Neil (Divy 672) suggest “message” and query 
anugantrl Edgerton (BHSD) cites the same. 1 follow the Tibetan (77a8; 81b4), which reads 
byug ris in the sense of “place” or “space.” 

722 Divy 507.16-17, vdridhdrdm na pratigrhndti. 1 understand this to mean that the 
Buddha wouldn’t wash his hands and bowl, as he does before a meal. Cf Majjhima-nikdya 
ii, 138. The Tibetan (77bl; 81b5) reads chab kyi rgyun. 

Ill Following the Tibetan (77b 1; 81b5), Vaidya (Divy-V 441.4), and Hiraoka (HA 26; HD 
59), read pratigrhndti. Divy 501 .IS, pratigrhdna (sic mss. AD; ms. B, -grhndna; ms. C, - 
grihndhdna). 

724 Divy 507.19, na tdvad bhiksusamgha iti samagra iti. Hiraoka (HA 26; HD 59) emends 
to na tdvad bhiksusamghah samagra iti. The Tibetan (77b2; 81b5-6) doesn’t indicate the 
presence of two iti. 

725 Following Hiraoka (HA 26; HD 59), omit samghah. Divy 507.20-21, panthako 
bhiksuh samghah. 

726 Following the Tibetan (77b3; 81b7) and Hiraoka (HA 26; HD 59), read bahir \ na. Divy 
507.24, bahir na vd (mss. AC, bahi vdrd; ms. B, bahih cdrd; ms. D, bahicdrd). The 
Tibetan reads dge ’dun las phyi rol du gyur pa yin nam\ beam Man ’das ma lags so. 

Ill Divy 507.28, trayodaMbhiksuMtdni. Hiraoka (HA 26; HD 60), following the Tibetan 
(77b5; 82a2), reads ardhatrayodasabhiksusatdni. That is, “1,250 monks.” 

728 The Tibetan (82a2-3) offers a more detailed account: 

The messenger went there and called out, “Panthaka, Panthaka.” 

Many monks responded, “Over here!” 

The man returned and said to JTvaka Kumara, “1 went there and called out ‘Panthaka, 
Panthaka.’ But that place, Kalandaka in the bamboo grove, was filled with monks sitting 
down just like it was filled with monks sitting down in the past. Then many monks called 
out, ‘Over here!’ From among these monks, whom should 1 address?” 

729 Following the Tibetan (77b7; 82a4), ’tsho byed gzhon nus gsos kyis skabs de bcom Man 
’das la gsol ba dang. Divy 508.3 (omitted). 

730 Divy 508.11-13, dharmatd khalu na tdvat sthavirasthavirdndm bhiksundm pdtrdni 
pratigrhyante(mss., pratigrhnante) ydvad bhagavatah pdtrapratigrahT na bhavisyati. Cf 
the Tibetan (78al-2; 82a6-7). See too PTSD, s.y. pattagdhdpaka. 

731 JTvaka expects that such a miracle would be performed by a senior monk (i.e., one of 
the monks next to him in the area of the elders). Panthaka, however, is standing elsewhere, 
perhaps among the novices. 

732 This story bears similarity to the Kundakakucchisindhava Jdtaka (Jdtaka no. 254). 


733 Divy 509.8, asvdjaneyah. As Edgerton (BHSD, s.v. djanya) explains, “of noble race, 
blooded, primarily of animals, esp. horses; by extension used of men, esp. Buddhas and 
Bodhisattvas, and very rarely (meaning noble) of other, inanimate entities. Tib. (e.g., Mvy 
1080, 4769, ete.) regularly renders cang shesipa), ‘omniseient,’ falsely interpreting the 
word as derived from jna, ‘know.’ In eomposition, the word in all its forms regularly (not 
always) follows the noun, e.g., asvajdneya, ‘a blooded horse’ (orig. perhaps ‘a 
thoroughbred of a horse’?).” Nevertheless, in what follows, this horse shows himself to be 
quite magieal and powerful—a veritable bodhisattva among horses. 

734 Divy 509.12, sa yam eva divasam updddya. The Tibetan (78b4; 83a2) reads de gang 
gyi nyi ma la byung ba de nyid kyi nyi ma nas. Hiraoka (HA 26; HD 60), following the 
Tibetan, reads divasam jdta for divasam. Cf Divy 509.8-9. 

735 Divy 509.12-13, samcartum api ndrabdhdh. Or perhaps, “never again grazed.” The 
Tibetan (78b4; 83a2-3) reads sna sgra ’byin par yang mi brtson nas. That is, “no longer 
whinnied.” 

736 Divy 509.15-16, navayavasampannayogydsanam{mss., -dsanam) anuprayacchati. 
The Tibetan (78b5; 83a3) reads sbyin par mi byed do —that is, “he didn’t offer” her grass or 
even water. Hiraoka (HA 26; HD 60), following the Tibetan, reads ndnuprayacchati. 

737 Divy 509.17, varsdrdtryah pratyupasthitdh. Rhys Davids and Stede (PTSD) translate 
vassdratta as “time of rains” (i.e., the rainy season) and eite this passage from the 
Divydvaddna. It is unelear, though, whether varsdrdtryahrQiQxs to the rainy season proper 
—roughly June to Oetober—or simply “rain lasting some nights.” The former is the more 
standard reading, but the latter might make better sense in eontext: “There he found himself 
in for some nights of rain.” 

738 Divy 509.18, kledam gamisyanti. Elsewhere in the Divydvaddna, kledam + Vgam 
means not simply “to get wet” but also “to go bad” or “to be spoiled” (Divy 505.6-7) and 
perhaps “to get wet and spoiled” or “to be spoiled from moisture” (Divy 336.25-27). This 
double meaning seems to apply here as well. Moisture ean eause horses’s hooves to eraek 
or to develop seedy toe or stone bruises. 

739 Following the (78b6; 83a4), Divy 510.7-8, and Hiraoka (HA 26; HD 60), read tasya 
tatraiva. Divy 509.19, sa tasyaiva. 

740 Following the Tibetan (78b7-8; 83a6) and Hiraoka (HA 26; HD 60), read 
tasyoccalitasya.Diyy 509.24, tasmdc calitasya.T\m sentenee is obseure, if not eorrupt, 
meaning something like “He took a lump of elay from where [the earavan leader] had 
walked and stood before him” {tasmdc calitasya mrtpindctm[mss. ABC, mrtapindam] 
grhitvopasthitah). The Tibetan (78b7-8; 83a6) reads rdza mkhan des ded dpon ’phagspa’i 
mdun du. Perhaps better, although reading against the Tibetan, is “a lump of potter’s elay 
from [home?]” {tasmdc chilpasya mrtpindam). There are many differenees between the 
Sanskrit and Tibetan versions of this story; like Hiraoka (HD 60), I do my best at “keeping 
ehanges to a minimum.” 

741 Read priyo ’sti. Divy 510.1, priyo ’si. 

742 Following the Tibetan (79a3; 83b2), Speyer (1902: 358), and Hiraoka (HA 26; HD 60), 
read pacyamdndndm. Divy 510.S,pakvamdndndm. 

743 Divy 510.18, kutim{sic mss.). Following Edgerton (BHSD), although this is the only 
eitation for the term. Perhaps, “fodder.” The Tibetan (79a6; 83b5) reads sran phub. 

744 Divy 510.20, ca bahu-. Hiraoka (HA 26; HD 60), following the standard eliehe (Divy 
62.8-9, 62.12-13, 131.16-17, ete.) and the Tibetan (79a6; 83b5), reads ca ksemam ca 


subhiksam cakirnabahu-. 

745 Divy 510.21, samantarajyaih. Judging by what follows, these kings were subsidiary 
potentates who paid homage and allegianee to King Brahmadatta, to whom they were 
subordinate. With the death of King Brahmadatta’s thoroughbred horse—the veritable 
marker of the king’s royal power—these kings eould then assert their dominanee over 
Brahmadatta and demand that he pay them tribute or remain under house arrest in Varanasi 
(or be formally arrested if he left the eity). 

746 Read udydndm vd te nirgatasya kanthake ’nvavarodhya dnayisydmah. Divy 510.22- 
34, udydndm vd te nirgatakantake ’nuvarodhya{mss. AC, -rddhvd; ms. D, -rodhd) 
dnayisydmah. This is eorrupt, and it resists any simple fix. Cowell and Neil (Divy 710) 
make this suggestion: “[Divy] 510, 22-23; i.e. the subjeet kings, hearing of the death of the 
royal horse, sent a message that Brahmadatta must either remit their tribute or eonsent to be 
imprisoned (qu. for anvavarodhyal) in a garden as a roifaineant.'' The Tibetan (79a8-bl; 
83b7) reads yang na ni bd rd na sT’i phyi rol gyi skyed mos tshal du ma byung shig\ de Ita 
mi byed na gnya’ ba nas btags te bkri’o. Hiraoka (HA 26; HD 60), following the Tibetan, 
and again “keeping ehanges to a minimum,” suggests md nirgatavyam kantake ‘nubadhya 
for te nirgatakantake ’nuvarodhya. 

747 Divy 511.2-3, djdneyds te ‘svdh. More literally, “These horses are thoroughbreds,” but 
from eontext it is elear that they were trained by—or, at least, were in the presenee of—a 
thoroughbred horse but aren’t thoroughbreds themselves. Cf the Tibetan (79b3; 84a2). 

748 Following the Tibetan (79b3-4; 84a3) and Hiraoka (HA 26; HD 60), read vadabdm (or, 
asvdvadavdm). Divy 511.3, sdrthavdham. That is, “earavan leader.” 

749 Divy 511.1, pujitake. Previously (Divy 509.16) the town was ealled Pujita, and it is 
again later in the story (Divy 514.21). It isn’t elear here whether the town is referred to as 
both Pujita and Pujitaka, as Edgerton (BHSD) seems to suggest, or whether the ka suffix 
might be used in the sense of the dimimutive (i.e., “the small town of Pujita”) or the 
pejorative (i.e., “the Podunk town of Pujita”). 

750 Following Cowell and Neil’s query (511n8) and Edgerton (BHSD, s.v. kati), read kuti 
sakantam. Divy 511.19, kati sakantam. 

751 Divy 511.23, dgatvd. Aeeording to standard Sanskrit grammar, one would expeet 
dgatya. 

752 Following the Tibetan (80a4; 84b3) and Hiraoka (HA 26; HD 60), read vd neti. Divy 
512.1, dhdrayati (mss. AB, dhdvayati). Perhaps, “What does he know? This is a 
thoroughbred horse that supports him!” 

753 Following the Tibetan (80a4; 84b4) and Divy 511.24, omit suvarnalaksam. Divy 512.4, 
ydvad vd suvarnalaksam daksinena sakthndkarisyati(mss., daksine vdnusaknd-). 

754 Following Vaidya (Divy-V 443.28), read mandurdydm pratisthdpitah. Divy 512.10, 
mathurdydm pratisthdpitahiyas. A, duristhdp-; ms. B, puristhdp-). Hiraoka (HA 26; HD 
60), following the Tibetan (80a7; 84b6) and Mahdvyutpatti 5610, reads asvasdldydm. 

755 Divy 512.10, paramayogydsanam (ms. D, yavama-; mss., -dsanam). Hiraoka (HA 26; 
HD 60), following Divy 513.7 and the Tibetan (80a7; 84b6), reads yavasayogydsanam. 
That is, “nutritious (i.e., appropriate) foods mixed with barley.” 

756 These verses are quite opaque and eorrupt. The Tibetan is helpful in deeiphering them, 
but it often preserves readings that are suffieiently divergent sueh that the Sanskrit remains 
mysterious. As sueh, my translation of the verses is provisional. 


757 


Following Speyer (1902: 359), Vaidya (Divy-V 443.31), and Hiraoka (HA 26; 60), read 
ghatikarasya. Divy 512.13, ghatikarasya. 

758 Following the Tibetan (80a8; 84b7) and Hiraoka (HA 26; HD 60-61), read 
vdridhdnyaviprayuktdm. Divy 512.13, iha vidhairya (ms. A, vucidhairya; ms. C, 
vudhairya; ms. D, ahaivamdhairya) viprayuktah. Cowell and Neil (Divy 512n9) query 
yavdrjavadhairya-. The Tibetan reads gang tshe ran chas chu med pa ’i \ rdza mkhan bres 
na. 

759 Divy 512.15, -sird-. Speyer (1902: 359) suggests -sird-. 

760 Following the Tibetan (80a8; 84b7), read mdtra. Divy 512.15, -gdtra. 

761 Divy 512.16, na carasi bahumatas tadartheiyas. I, tad ardha). Speyer (1902: 359) 
suggests emending to the voeative bahumata. The Tibetan (80a9; 84b7) reads mang po 
khyod la bsams ma gyur. 

762 Divy 512.16-17, mdsTd iha hi cara ydnasahasrapurnaydyi (ms. H, -purnaydh). 
Following the Tibetan (80a9; 85al), Cowell and Neil’s query (Divy 512nl2), and Hiraoka 
(HA 26; HD 61), read -purvaydyi. 

763 Divy 512.18, hayavasanam (mss., -vasam; likewise, ms. H, -vasam) idam trsdpamtam. 
This is obseure. Vaidya (Divy-V 444.5) emends to hyavasanam. Cf. the Tibetan (80a9; 
85al). 

764 Following ms. I, the Tibetan (80a9; 85al), Speyer (1902: 359), Vaidya (Divy-V 444.6), 
and Hiraoka (HA 26; HD 61), read sddhu prsthah. Divy 512.19, sddhuprsthah. 

765 Divy 512.20-21, paramayavdrjavadhairyasamprayuktah. Following ms. I, the Tibetan 
(80a9; 85al), Speyer (1902: 359), and Hiraoka (HA 27; HD 61), read -javd- for -yavd-. Or, 
perhaps better, read paramajavah drjavadhairyasamprayuktah. That is, “The swift horse, 
although endowed with integrity and fortitude, beeame impatient. . .” 

766 Divy 512.20, tam akathayad amarsitah(mss., -ta) sakopam. Here I am tempted to read 
against the Sanskrit. Judging from what follows, it doesn’t seem that the horse “speaks 
angrily” but that he is “on the verge of speaking out of anger” and then eomposes himself 
The Tibetan (80a9-bl; 85al-2) remarks that he is “angry” then “paeified” and then he 
speaks. 

767 Divy 512.24-25, ivam iha vidhihitapraddbhimdm{mss. CD, -mdndm;ms. I, -mdno? or - 
mdnd?) na ca vihito bhavato yathdvad asmi. The Tibetan (85a2-3) reads “Here you know 
the virtues I have. / It isn’t that you don’t know me as I am” {’dir khyod kho boi’iyon tan 
de nyid shes\ kho bo ji bzhin khyod kyis ma rig min). 

768 Divy 513.1-2, nidhanam aham iha praydyam{ms. C, prajdyam) dsu na ca vidusdya 
tareya purvydm{ms. I, purvd). As Cowell and Neil (Divy 513nl) note, “This line is 
eorrupt.” The term purvydm is also unexpeeted. My translation is based in part on the 
Tibetan. The Tibetan (85a2-3), whieh is also a little unelear, reads: “If I am insulted by a 
wise person, it is better / if I quiekly die here and not wander the earth” {mkhas pas brnyas 
nas ste nga mi rgyu zhing \ kho bo ’dir ni myur du shi yang bla). See Hiraoka 2007: ii, 
394-95n481. 

769 Divy 513.3, suciram api hi na sajjandvamdnah. After na, Cowell and Neil (513n2) 
suggest omitting or reading durjand-. As is, I read it in the sense of “a not-good person.” 

770 Following Cowell and Neil’s query (Divy 513n3), read saumya so ’vamdnah. Divy 
513.5-6, ndvamdnah. Cf ms. I, 274a6. 


771 


Divy 513.8, kasyanupurvT krtd. 1 follow the Tibetan (80b3; 85a4) and read against 
tense. One might translate this more literally as “What proeedures were followed for him?” 
but the groom doesn’t answer that question in his reply. 

772 Divy 513.11, tdmrapattair badhyate. The Tibetan (80b4; 85a5) reads zangs ma’i glegs. 
This is ambiguous. At Divy 106.13, 1 translate tdmrapatta as “eopper strips,” although 1 
mention (DS 424n502) that it eould also mean “pieees of tamra wood” or “pieees of 
eopper-eolored eloth.” Handurukande (1988: 15) translates the term as “eopper slabs.” At 
Divy 483.1-3, pattorefers to the fine eloth that is used as a erown or diadem. It is royal 
insignia, and it is “tied,” as is the patta in the present ease. Nevertheless, my sense is that 
the tamrapattaherQ is, idiomatieally speaking, equivalent to a “red earpet.” It is part of a 
royal treatment—or even eoronation eeremony—as is made elear by the king in what 
follows (Divy 513.16). 

773 Divy 513.15, laksanena. 1 follow Edgerton (BHSD). Cowell and Neil (Divy 689) 
suggest “spoon.” The Tibetan (80b5; 85a6) reads cholzangs. Perhaps, “tub” or “bed pan.” 
My sense is that it was a premodem pooper seooper. 

774 Following the Tibetan (80b8; 85b2), Divy 513.10-11, and Hiraoka (HA 27; HD 61), 
add sthdpyate sa pradesah. Divy 513.19 (omitted). 

775 Following the Tibetan (81al; 85b2-3) and Hiraoka (HA 27; HD 61), read tam 

anunayati ca pdrthivah sasutah paramasugandhivilepandnudhdri\ 

madhuramadhurakrtdntardnurdgd nrpamahisT turagottamdya dattd. Hiraoka (HD 61) 
explains, “On basis of Tib. and Chi., 1 take this as verse. The meter seems to be a mixture 
of ksamd (the first half) and praharsinT (the seeond half).” The Tibetan reads sa bdag ’dul 
sbyong bcas pa de la chags || shin tu dri zhim byug pa mchog ’chang zhing || sa bdag 
btsun mo ji dngar bzang chas kyis. Divy 513.24-26, tam anunayati pdrthivah \ 
sasrtaparamasugandhivilepandnudhdri madhuramadhurakrtdntardnurdgd (ms. A, - 
ndnundgo; ms. B, -nonugango) nrpamahisT turagottamdya dattd (mss., datte). 

Here the queen is given to the horse as a kind of bride, and she is a willing partieipant 
in this eoronation/betrothal for she feels, quite literally, “sweet, sweet love inside.” For this 
one week of equine protoeol, the horse is the “tme” king—as the king himself 
aeknowledged—and the king, it seems, is a temporary euekold. 

776 Following the Tibetan (81al-2; 85b3) and Hiraoka (HA 27; HD 61), read rdjhah 
udydnabhumim nirgantukdmasya. Divy 513.26-27, rdjhd\ udydnabhumim nirgantukdmo 
sya. The Tibetan reads rgyalpo skyed mos tshal gyi sar ’gro bar ’dodpa la. 

Ill Divy 514.6, ndlikdydm. Following Edgerton (BHSD) and Agrawala 1966: 73. 

778 Divy 5lA.\A-\5, jivitam anuprayacchati. The horse has “given life baek” to the king 
and “given his life” to him as well. 

779 For translations, see Tatelman 2005: 310-423 and Hiraoka 2007: ii, 398-465. For Pali 
and Sanskrit parallels, see Suttanipdta vv. 835-47 (ef. Hoernle 1916); Dhammapada- 
atthakathd i, 199.6-228.7, and hi, 193.3-195.4 [ef Divy 515.13-515.4]; Jdtaka no. 387 
[ef Divy 521.10-523.3] and no. 196 [ef Divy 523.9-528.19]; and Mahdvastu ii, 83.17- 
88.18 [ef Divy 521.10-523.3], hi, 67.17-90.10 and 286.16-300.9 [ef Divy 523.9- 
528.19]. The eorresponding Tibetan ean be found at P 1032 te 158b4-188b7 and D 3 ha 
170a5-202a6. Naomi Appleton’s (2006) work on Siinhala is also very helpful, as is 
Benjamin Bogen’s (2014) diseussion of TamradvTpa. For more, see Hiraoka 2007: ii, 435; 
HD 61; and Grey 2000: 406, 465-67. 


Although “The Story of Makandika” and “The Story of Rudrayana” are separate stories 
in this eolleetion, elsewhere they form part of the same narrative. As Huber (1906: 3; eited 
in Waldsehmidt 1973: 367) notes, “these two avadanas are only one in reality; the eompiler 
of the Divyavaddna tore the original unity in two pieees and reversed the order of the two 
parts, leaving a gap in between them corresponding to the six pages in the Chinese text.” 
These stories appear in the Mulasarvdstivada-vinaya as an introduction to pdtayantika rule 
no. 82. 

780 Perhaps, “Resident of MakandT.” The Tibetan reads ma du. 

781 Perhaps, “Resident of Sakala.” That is, modern-day Sialkot in Pakistan. Cf Upreti 1995: 
23. The Tibetan reads bur ma. 

782 Divy 515.19, jdtimahT {sic mss.) samvrttd ydvaj (mss. ACD, yd jd-; ms. B, rdjd-) 
jdtamaham krtvd. Hiraoka (HA 27; HD 61), following the standard cliche (Divy 3.5-6, 
301.8, etc.), emends to jdtdyd jdtmaham krtvd. 

783 Read bhu ratnabhdsamtatir asti tasya pragacchatah. My reading is based on Cowell 
and Neil’s query (Divy 516n5), bhuratnabhdsamtatir asti tasya pragacchatah. Tatelman 
(2005: 314.6, 315) follows their suggestion and offers this translation: “Being the jewel-on- 
earth, he leaves a trail of radiance where he walks.” Divy 516.26, bhuratnabhd santi tasya 
pragacchatah. Hiraoka (HA 27; HD 61), following the Tibetan (159bl; 171a3-4), reads sd 
bhumir atydnamate ca. That is, “the earth sinks low.” Yet, as he notes, “Here Tib. and Chi. 
preserve a different tradition from the Skt.” This discrepancy, which occurs throughout the 
story, makes it difficult to “correct” the Sanskrit based on either of those sources. The 
Tibetan reads “When he presses on the earth, it sinks low, and when he lifts the earth, it 
rises up.” See too Divy 549.19. 

784 Divy 516.26-27, atyunnamate na caiva. This is peculiar, unless one follows the Tibetan 
for the first part of the verse. Vaidya (Divy-V 446.30) flags it with a question mark. 
Tatelman (2005: 315) translates it, quite creatively, as “And it is ever perfectly level.” 

785 Following Divy 517.11, 517.22, etc., the Tibetan (159bl; 171a4), Hiraoka (HA 27; HD 
61), and Tatelman (2005: 314.8), read bhartd. Divy 516.28, bhaktdm. That is, “He won’t 
accept a maiden as a devotee” {ndsau bhaktdrn bhajate kumdrikdm). As noted elsewhere 
(Rotman 2009: 139), “Makandika’s wife refers to their daughter as kumdrikd, an 
affectionate, diminutive, and even desexualizing term that in the voice of a mother might 
be translated as ‘sweet little girl.’” 

786 Divy 517.1, tvam. Cowell and Neil (Divy 517nl) query tvam md gamo to extend the 
meter. 

787 Divy 517.2, saced drutasamadhikrtam (ms. D, -adhikam) bhavisyati. Here I follow 
Edgerton (BHSD, s.v. samadhikrta). Hiraoka (HA 27; HD 62), following the Tibetan 
(159b2; 171a5), emends to vratam updyahrtam. Cf Divy 519.1, drutasamadhikrtam (mss., 
drutam upadhikrtam). The Tibetan reads brtul zhugs thabs kyis blangs gyur na. Also 
possible, with a very minor emendation, would be saced rutam samadhikrtam bhavisyati; 
perhaps, “if things happen the way I have said.” 

788 Divy 517.10, pddato gatd.Here I follow Tatelman 2005: 317. I would expect this to 
mean “broken at the legs,” but that only makes sense for a raised bed (e.g. Divy 12.16-17), 
not one made of strewn grass. Hoemle (1916: 724) translates this as “trodden by his foot.” 
The Sanskrit fragment of the Suttanipdta that Hoernle analyzes (1916: 729) reads here 
avakrsta, which agrees with the Pali recension that preserves avakaddita- 

Following Divy 517.1-3, 517.12-13, etc. Divy 517.24, “as before” (purvavat). 
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Divy 517.25-26, asrausin . . . susrava. Hiraoka (HA 27; HD 62) suggests deleting 
susrava, as “the repetition of the same verb is unneeessary.” 

791 Following the Tibetan (160a2; 171b5), read brahma-. Cf Divy 483.1. Divy 518.3-4, 
6 rd/ 2 mana-. Otherwise, one eould read brahmana separately as a voeative. Tatelman (2005: 
319) translates this as “with a voiee like a brahmin’s kettledrum.” 

792 Following Divy 517.1-3, 517.12-13, ete. Divy 518.7, “as before” (purvavat). 

793 Divy 518.14-15, yugamatradarsT. More literally, “seeing only a yoke’s length before 

him.” Cf Buddhacarita 10.13. 

794 Following Divy 517.1-3, 517.12-13, ete. Divy 518.18, “as before” (purvavat). 

795 Divy 518.22-23, yathdsya kale sthita eva gacchatah. Hiraoka (HA 27; HD 62), 

following the Tibetan (160a8; 172a4), reads kdye. Cowell and Neil (Divy 518n4) query 
sthitir, and Tatelman (2005: 320.12) emends aeeordingly. 

796 Divy 519.3, vasistho sTramaunaldyand. Cowell and Neil (Divy 519n2) and Vaidya 
(Divy-V 448.28) both eonsider this eorrupt. Presumably these are names of exemplary men 
not deluded by sensual pleasures. UsTra eould refer to Usanas (i.e., Sukra), although the 
referent isn’t elear. Maunalayana eould be Maudgalyayana, one of the Buddha’s foremost 
diseiples. Tatelman (2005: 323) understands the term of refer to two people: Mauna and 
Layana. The Tibetan (160bl-2; 172a5) reads gnas ’jog gser mdog o ta la dag kyang.Th.dX 
is, “Vasista, Kanakavarna (or, Suvarnavarna), and Otalayana.” 

797 Divy 519.3-5, apatyahetor atatkdmamohitdh\ dharmo munmdm hi sandtano hy ayam 

apatyam utpdditavdn sandtanah. Following the Tibetan (160b2; 172a6), read 

tatkdmamohitdhfoT atatkdmamohitdh.Otherwise, 1 understand Sakalika to be the speaker, 
and reading sandtanamfor sandtanah,would translate as follows: “were not deluded by a 
desire for offspring | For only this eternal dharma of sages | gives birth to offspring that is 
eternal.” Tatelman (2005: 323) offers this translation: “. . . for the sake of offspring, were 
deluded by desire. For the law of the sages is eternal—indeed, that eternal law has eaused 
me to produee this ehild, Anupama.” 

798 Divy 519.7-10, 

imdm bhagavdn pasyatu me sutdtn satdm satTm^ \ 
rupopapanndm pramaddm alamkrtdm \ 
kamarthimm yad bhavate pradiyate \ 
sahdnayd sddhur ivdcaratdm bhavdn^ \ 
sametya candro nabhasTva rohinim\\ 

^To preserve the meter, Thomas (1940: 655) suggests imdm bhavdn pasyatu me 
sutdm satTm. That is, “Look at this virtuous daughter of mine.” Thomas emends 
bhagavdn to bhavdn beeause “a brahmin, it is well-known, does not address 
the Lord as sueh, but as bhavdn.” For the peeuliar term satdm, Cowell and Neil 
(Divy 519n4) query satydm. Tatelman (2005: 322.7) omits it, and 1 leave it 
untranslated. 

Speyer (1902: 359) suggests rupopapanna pramada alamkrta kamarthim yad 
bhavate pradiyate, whieh preserves jagati meter. Hiraoka (HA 27; HD 62) 
follows Speyer. 


‘^Speyer (1902: 359) likewise suggests sahanaya sddhu cared ratim bhavdn, 
and Hiraoka (HA 27; HD 62) again follows Speyer. Also possible is sahanaya 
sddhur ivdcared bhavdn. 

799 Divy 519.14-15, drstd mayd mdrasutd hi vipra trsnd na me (mss. omits) ndpi tathd 
rat/5(mss., ratisva) ca. Thomas (1940: 654) suggests drstd mayd mdrasutd hi vipra trsnd 
rdga cdpi tathd aratis ca. That is, “Brahman, 1 have seen Mara’s daughters—Trsna 
(Craving), Raga (Passion), and Arati (Affection).” This reading corresponds to Suttanipdta 
163/v. 839: disvdna tanham aratim rdgah ca\ ndhosi chando api methunasmim. 

800 Following the Tibetan (160b6; 172b2), Tatelman (2005: 322.20), and Hiraoka (HA 27; 
HD 62), read sprastum hi padbhydm. Cf Divy 521.1. Divy 519.18, prastum hi yattdm 
(mss. AC, yakdm; mss. BE, yabhdm). Speyer (1902: 359) suggests sprastum hi dattdm. 
Thomas (1940: 655) suggests sprastum hi pdddd, likewise on the basis of Suttanipdta 
163/v. 839: kimevidam muttakarisapunanam\ pdddpi nam samaphusitum na icchi. Bodhi 
(2017: 300) offers this translation for the full verse: “Having seen Tanha, AratT, and Raga, 1 
did not have any desire for sexual intercourse, so why then this, full of urine and feces? 1 
would not wish to touch her even with my foot.” 

801 Divy 519.22-23, viviktabhdvesv iva kdmabhogi. Cf Divy 520.6-7. This is unclear. 
Tatelman (2005: 323), “As a sensualist feels none for those bereft of strong emotion.” 
Hoemle (1916: 726) translates this passage as “like one (i.e., Vasistha) did who, in the 
midst of his abstraction, enjoyed sexual pleasure?” Perhaps, reading against the grammar, 
“like someone detached from all feelings of sensual pleasure.” For viviktabhdvesu, the 
Tibetan (160b6-7; 172b3) reads j/J ’ong gzugs dag la. 

802 Following Cowell and Neil’s query (519nl0), the Tibetan (160b7; 172b4), Tatelman 
(2005: 324.4), and Hiraoka (HA 27; HD 62), read saktdm. Divy 519.27, saktdm. 

803 Divy 520.1, krti. Perhaps the idea here is that he, unlike a solitary buddha, will actively 
engage in the world, doing what must be done. Cf Pali, katam karamyam. See also the 
Tibetan (160b8; 172b4) and Hiraoka 2007: ii, 439n53. 

804 Following Cowell and Neil’s query (Divy 520n2), read na. Divy 520.4, ca. 

805 Following Cowell and Neil’s query (Divy 520n3), Vaidya (Divy-V 449.33), and 
Tatelman (2005: 324.13), add eva. Divy 520.6-7, viviktah. Hiraoka (HA 27; HD 62), 
following the Tibetan (161al; 172b5), reads viviktacittah. Two syllables are missing for the 
verse to be complete. 

806 Following the Tibetan (161a2; 172b7) and Hiraoka (HA 27; HD 62), read 
sthulTbhutdsthikdcabhutdksT. Divy 520.10, sthulTbhutdryasthTtikdvarTbhuteksinT.Ta.tQ\raan 
(2005: 324.17, 325), following Cowell and Neil’s query (Divy 520n4), reads - 
spTthikdvarTbhuteksinT, which he translates as “and her eyes, wide open and staring, glazed 
over.” 

807 For more on the character of this old monk (mahalla), see Strong 1992: 68. 

808 Divy 520.14, asmatsametdm. Tatelman (2005: 325) translates this as “whom we have 
encountered.” Hiraoka (HA 27; HD 62), following the Tibetan (161a3; 173al), suggests 
asmabhyam etdm. 

809 Divy 520.20-21, vrajantu nisthdm (sic ms. E; mss. ABD, -ristdm; ms. C, -tisthdm). 
Hiraoka (HA 27; HD 62), following the Tibetan (161a5; 173a2), reads vrajantu nastdm. 
That is, “may they be destroyed!” 


810 The text is ambiguous about whether the previous verse was spoken by the old monk or 
the Buddha. Here (Divy 520.24) the text reads evam ukte, whieh 1 eould have translated as 
“thus addressed,” as 1 did at Divy 520.18. 1 follow the sense of the Tibetan (161a5; 173a3), 
whieh reads de shad ces smras ne. Hiraoka (HA 27; HD 62), likewise following the 
Tibetan, emends to uktvd. 

811 Divy 521.1-2, evam uktasya. One might expect this to mean “was thus addressed,” but 
that seems incorrect. Here too there appears to be some confusion between various 
participial forms of Vvac. 1 follow the sense of the Tibetan (161a7; 173a4), which reads de 
skad ces smras pa dang. Hiraoka (HA 27; HD 62), likewise following the Tibetan, emends 
to ukte. 

812 Divy 521.7, labhyamdnd. One might also translate this as “available for marriage” or 
“being married off.” More literally, “being obtained.” Tatelman (2005: 327) offers this 
translation: “although she was given to you.” 

813 Following Divy 24.13-16. Divy 521.11, “and so on as before” (purvavad ydvat). For 
variants in the expansion, see Hiraoka 2007: ii, 441n99. 

814 Divy 521.19, matpitaivdngikrtya vaJaAPerhaps the eva should be evam. The Tibetan 
(161b5; 173b3) seems to concur. 

815 Following Edgerton (BHSD) and mss. (Divy 521n5), read -bhandikdm.Divy 521.25, 
bhdndikdm. 

816 Following Speyer (1902: 360), Vaidya’s query (Divy-V 451.11), Tatelman (2005: 
330.8), the Tibetan (174al), and Hiraoka (HA 27; HD 62), read vipulam. Divy 522.7, 
vipratam (sic ms. A; mss. BC, tipratam; ms. D, vipranam). Cowell and Neil (Divy 522nl) 
query vitatam. 

817 Tatelman (2005: 333), quite cleverly, translates the identifications as such: “Now, 
monks, who do think that that young man was? It was 1 who was he at that very time. And 
he who was that blacksmith? It was this very Makandika who was him at that time.” 

818 Divy 523.5-6, ayam mahallako ’nupamdm dgamydnayena vyasanam dpanna iti. Cf. 
DS394nl08. 

819 Following Divy 282.27-28. Divy 523.11, “and so on as before” (purvavadydvat). 

820 Following Divy 24.12-13. Divy 523.14, “and so on as before” (purvavadydvat). 

821 Here the Tibetan (174b5-175bl) offers an extended version of the stereotypical 
passage; it does much the same with similar passages throughout the beginning of this 
story. 

822 Following Divy 441.9 and Hiraoka (HA 27; HD 62), read uccaghosanah. Divy 523.18, 
uccaghonah (ms. D, -ghosah). 

823 Following Divy 3.4-5, 26.6-7, 58.4, etc., and the Tibetan (175b2), add jndtayah 
samgamya samdgamya. Divy 523.20 (omitted). 

824 Following Hiraoka (HA 27; HD 62-63) and the standard formula (Divy 3.5, 26.7, etc.), 
delete the second tasya. Divy 523.19-20, tasya . . . tasya jdtasya. 

825 Following Divy 523.12 and Hiraoka (HA 27; HD 62-63), read simhakasya. Divy 
523.22, simhasya. 

826 Following Divy 58.11-20. 1 follow Hiraoka (HC 42) and add “the science of cloth” so 
that eight sciences are listed. Divy 523.25, “and so on as before” (purvavadydvat). 

827 Divy 524.17, dddya. Hiraoka (HA 27; HD 63), following the standard refrain (Divy 
5.9, 332.6, etc.), emends to dropya. 


828 Divy 524.19-20, vistarena raksasTsutram sarvam vadyam. Cowell and Neil (Divy 
524n2) note that “[mss.] BC give this sentenee, though C marks it as to be omitted.” The 
Tibetan (164bl-171a7; 176b2-183b7) provides the full text of the sutra. The 
eorresponding aeeount in Chinese (T. 1442, eh. 47-48; xxiii, 888a4-889el9) was 
summarized by Huber (1906: 23), and this summary was rendered into English by 
Tatelman (2005: 421-22). A version of this story also appears in the Kdrandavyuha Sutra 
(281, 284-88), and a translation from the Tibetan ealled The Basket’s Display is available at 
http://read.84000.eo/#UT22084-051-004/part%20two. See too de Jong 1968: 486; 
Sehlingloff 1988: 256-65; Lienhard 2003; Karashima and Vorobyova-Desyatovskaya 
2015:157. 

Here is Tatelman’s rendering (modified slightly) of Huber’s summary: 

“The helmsman warned the merehants of the perils of the oeean. They provided 
themselves with planks and inflatable leather saeks in order to be able to eseape any 
shipwreek. A sea monster (makara) smashed up the ship; those merehants who were 
destined not to die yet were earried by the waves to TamradvTpa (Ceylon), to the eity of the 
demons (rdksasT). 

“On the highest tower of that eity were planted two magie flagstaffs: the movement of 
one flag announeed to the demons good fortune, the other misfortune. On that day the 
former began flapping and fluttering and from this the sirens eoneluded that shipwreeked 
men from India were about to reaeh the shore. There the sirens weleomed the men. Eaeh 
merehant married one of them and lived with her in joy and luxurious eomfort. To eaeh 
man was bom a son and a daughter. The sirens, however, forbade their husbands aeeess to 
the road that led to the southern part of the eity. 

“Simhala, suspieious, proeeeded there one night while the women were sleeping and 
arrived at a eity enelosed by high iron walls that had no door or gate. From the interior of 
this eity issued the sound of plaintive voiees: ‘Alas, India! Alas, our parents!’ Simhala 
elambered up a sirisa tree and spoke with the prisoners. They also were shipwreeked 
Indians; they had been imprisoned sinee the day Simhala’s eompany had landed on the 
island. From time to time their former wives eame to devour one of them and the same fate 
awaited Simhala and his eompanions the day that a new group of shipwreeked men were 
east onto the island. 

“The fifteenth of eaeh month, uposadha day, the gods gathered in the air above that 
sorrowful eity to lament the fate of the unfortunates whom the iron walls prevented from 
returning to the north of the eity—beeause on that day of the month, Balaha, the divine 
horse, waited in the north of the eity to offer transport to whomever wished to eross to the 
other shore of the oeean, whieh was India. 

“Simhala explained to his eompanions what he had learned and on the fifteenth day of 
the lunar month they all betook themselves to the north of the eity where they found 
Balaha, who promised to save them, so long as they did not allow themselves to be 
bewitehed by the sirens at the last moment, for if that were to happen, he would not be able 
to earry them. The horse then rose up into the air and the flag of misfortune whieh was 
driven into the ground above the eity began to flutter. The sirens, more beautiful than ever, 
hurried to the seashore and entreated the departing men to remain or at least not to leave 
without their ehildren. All exeept Simhala were filled with regret; they fell from the horse 
and were devoured by raksasTs ...” 


Since the editor of the Divydvaddna has left out the RaksasT-sutra but given instructions 
to include the “full” story “in its entirety,” it seems likely that the text was well known to 
the reader/recitors of the day and that it was of some importance. A version of this story, in 
fact, is depicted in impressive fashion at the Buddhist site Ajanta in cave 17. Moreover, this 
was a residential cave for the monks, so “it is possible that the murals were intended 
primarily to be experienced by the Monastic Community of Ajanta” (Dehejia 1990: 392). 

829 Following Hiraoka (HA 27; HD 63) and Vaidya (Divy-V 452.30), read nirbandhah. 
Divy 524.26, nibandhah. 

830 Divy 525.24, ksudraputrdham.lika.okn (HA 27; HD 63), following the Tibetan (172a2; 
184b2), reads ksudraputram mdh ca. That is, “. . . forgive his young child and me.” 

831 Following Vaidya’s query (453.17), add tyaja. Cf Divy 525.9, parityaja. Hiraoka (HA 
27; HD 63), following the Tibetan (172a2; 184b3), suggests ksipa. 

832 Divy 525.26-27, ksudaputreyam tapasvini(sic mss.). Hiraoka (HA 27; HD 63), 
following the Tibetan (172a2-3; 184b3), reads ksudaputram imdtn tapasvinih. 

833 Divy 526.12, srutvd. Hiraoka (HA 27; HD 63), following Divy 525.6, 525.3, and the 
Tibetan (172a8; 185al), reads krtvd. 

834 Divy 526.13-14, ksudraputrdham(ms., ksutra-; ms. C, ksatra-). Hiraoka (HA 27; HD 
63), following the Tibetan (172a8-bl; 185al), reads ksudraputram mdh ca. And since the 
word arhasi occurs twice in the sentence, he suggests omitting its second occurrence. 

835 Divy 526.23, dsvdpanam. For more on the term, see Bloomfield 1920: 345. 

836 Divy 527.6, ksamam cintayata. I take this figuratively. Tatelman (2005: 349) translates 
this as “consider this carefully.” Hiraoka (HA 28; HD 63), following the Tibetan (173al; 
185b2), reads upakramam cintayata. That is, “think of a plan.” 

837 Following the Tibetan (173a2; 185b3). Divy 527.10 (omitted). 

838 Divy 527.21, sobhanam te.Hiraoka (HA 28; HD 63), following the Tibetan (173a6; 
185b7), omits te. 

839 Divy 527.23, dhuya. Cowell and Neil (527n2) query dhuyante. 

840 Following Hiraoka (HA 28; HD 63), read dpannasthdmyah. Divy 528.1, 

dpanasthdnTyah{mss., dpana-). Tatelman (2005: 350.14) emends to dpaddsthdmyah. 

841 Following Hiraoka (HA 28; HD 63), read dpannasthdmyah. Divy 528.2, 

dpanasthdniyahimss., dpana-). 

842 Here, between -tJra- and -m, ms. C (Divy 528n2) adds, “That royal horse named Balaha 
—the great being, the bodhisattva Avalokitesvara—with a heart full of compassion, saved 
me from the danger of a great disaster and then guarded and protected me.” 

843 Divy 528.9, utkilayitvd. Edgerton (BHSD) suggests “having opened up the city.” 
Tatelman (2005: 351) reads “leave this city.” 

844 An alternate etymology for name of the island (modern-day Sri Lanka) occurs in the 
Mahdvamsa (Mhv 66/ vii.42). There it is said, “King SThabahu, since he had slain a lion 
(siha), was called SThala. And because of his ties with Vijaya’s followers, they were also 
called SThala.” For more on this account, see Thapar 1978: 281. 

845 Divy 528.26, deva madduhitd deva na kasyacid. Hiraoka (HA 28; HD 63), following 
the Tibetan (174a2; 186b4), adds kasya dattd between madduhitdand deva. Also possible 
is that the second deva should be read as eva. 

846 Divy 529.1, panyaparinitdh. This term, which only occurs once in the Divydvaddna, 
indicates a marriage that is explicitly a commercial transaction. The wives in question were 


“married” (parimtah) in exchange for “commodities” or “merchandise” (panya). 

847 Following Vaidya (Divy-V 455.13) and Tatelman (2005: 354.3), read tasya 
puspadantasya parimtd.Dwy 529.1, tasya puspadantasya parimtah. Tatelman (2005: 355) 
offers this translation: “Anupama became the wife to the King’s Flower-Bower Palace.” 
Cowell and Neil (711) translate the unemended text, along with the preceding sentence, as 
follows: “The king had many concubines and many wives belonging to the Puspadanta 
palace.” 

848 Divy 529.2, tasydh puspadantasya prasadasyartham dattam. Cowell and Neil (Divy 
711) offer this translation: “She had a sum of money given to her suitable to the Puspadanta 
palace.” The Tibetan (174a3; 186b5) reads -ardham for -artham. That is, “She was given 
half of the Puspadanta Palace.” 

849 Divy 529.20, ndtra hy evam.This is ambiguous. It could also be rendered, “It should 
not be otherwise.” Tatelman (2005: 357) offers this translation: “not only here and now 
does she speak thus.” The Tibetan (174bl; 187a3-4) reads “no offense has been committed 
here”—a translation of ndtra dosa iti —as it does at the corresponding passage at Divy 
529.28. 

850 Following Vaidya (Divy 455.32), the Tibetan (174b5; 187a7), and Hiraoka (HA 28; HD 
63-64), read sakdsam. Divy 529.29, sakdmam. 

851 Following the Tibetan (174b5-6; 187a7) and Hiraoka (HA 28; HD 64), read 
anupamayd. Divy 529.29, “the king” (rajhd). 

852 Following the Tibetan (175a5; 187b6-7) and Hiraoka (HA 28; HD 64), read 
sramanasya gautamasydrthdydpi na kalpate devasydpi na kalpate sramanasya 
gautamasya kalpate devasya na kalpate.T>i\y 530.17-18, sramanasydrthdya na kalpate 
devasydpi kalpate devasya na kalpate. Cowell and Neil (Divy 711) note, “Some words 
seem lost here before devasydpi', we might supply, yadi sramanasya kalpate.'' That is, “If 
it’s permissible to do so on behalf of an ascetic . . .” Speyer (1902: 360) suggests instead 
inserting atha kalpate.That is, “Since this is permissible . . .” Tatelman (2005: 358.27) 
inserts nabetween devasydpiand kalpate. 

853 Following Cowell and Neil’s query (530n2), the Tibetan (175a6; 188al), and Hiraoka 
(HA 28; HD 64), read svdparisad. Divy 530.21, svopanisad. 

854 Divy 530.26, md sarvena sarvam bhavisyati. Vaidya (Divy 456.19-20) adds na. 
Tatelman’s (2005: 361) translation offers an implied threat: “Don’t make the next arrow fly 
back at you all the way.” Cf the Tibetan (175bl-2; 188a4). 

855 Divy 530.27, yaksam(sic mss.). Read as, or emend to, yaksinl 

856 Divy 531.2, mamdntike dharmdnvayam upasthdpayet.Yiiraok^a. (HA 28; HD 64), 
following the Tibetan (175b4; 188a6), reads bhaginisamjhdmfor dharmdnvayam.'Perhaps, 
“may I be treated like a sister.” I understand both readings to have a similar meaning: the 
king is to treat his wife chastely, as one Buddhist devotee would treat another. Tatelman 
(361) offers this translation: “may he arrange for me to receive regular instruction in the 
Dharma.” 

857 Following the Tibetan (175b4-5; 188a6-7) and Hiraoka (HA 28; HD 64), read sa rdjd 
'nupamdyd sdrdham ratim kriddm paricarydm ca pratyanubhavatlDivy 531.3, so 
’nupamdydh{sic mss.). Cowell and Neil (531nl) query sakdsdt. 

858 Divy 531.3-4, sydmdvatyd antike dharmdnvayam prasddayati.TaiQlman (2005: 363) 
offers this translation for the full sentence: “And so the king granted the favor of regular 
instruction in the Dharma for Anupama and SyamavatT.” Edgerton (BHSD, s.v. 


prasadayati) cites only this passage and suggests as a translation “grants the favor of” 
Also possible would be “he eultivated faith in aeeordanee with the dharma.” 

859 Divy 531.5, navartukdni (mss., -takdni). Or, perhaps, “fresh seasonal flowers.” 

860 Following the Tibetan (176a3; 188b6), Vaidya (Divy 457.3), and Hiraoka (HA 28; HD 
64), read devenaiva. Divy 531.19, devenaivam. 

861 The Tibetan (176a5; 188b7-189al) reeords that Makandika, like Yogandharayana and 
Ghosila, first refused the king’s order, but after being overruled by the king three times, 
finally relented. Makandika referenees this expurgated bit of plot in what follows (Divy 
531.29). 

862 Divy 531.25, ndnujdmse.TaiQlman (2005: 364.5) reads likewise. Hiraoka (HA 28; HD 
64), following the Tibetan (176a6; 189a2), reads tdtdnujdmse. That is, “Father, do you 
know . . .” Cowell and Neil (Divy 531n4) query nanu jdmse.Thai is, “Surely you know . . 

863 Divy 531.26, ndnujdmse.TaiQlman (2005: 364.8) reads likewise. Cowell and Neil (Divy 
531n4) query nanu jdmse. Hiraoka (HA 28; HD 64) reads tdtdnujdmse. 

864 These are two of the nine bonds to existenee. 

865 Divy 532.1, bhavatu ndmdpi na grhitum. Hiraoka (HA 28; HD 64), following the 
Tibetan (176a8; 189a3), reads abhavat te ior bhavatu. 

866 Following the Tibetan (176b2; 189a5) and Hiraoka (HA 28; HD 64), read 
praghdtayitum updyasamvidhdnam. Divy 532.6, praghdtayitu ydyavidhdnam (sic mss. 
ABC; ms. D, -yitum api bhuyd vidhdnam). Cowell and Neil (Divy 536n2) query -yitum 
ydvad vidhdnam. Vaidya (Divy-V 457.14-15) emends to praghdtayitum updyavidhdnam. 

867 Divy 532.10-11, atra bhurjena prayojanam tailena masind kalamayd tulena (mss., 
bhulena). Cf Divy 535.10 and 535.20-21. Peter Skilling (2014: 502) offers this translation: 
“they need birehbark, oil, ink, pen, and eotton.” But as Skilling (2014: 503) explains, 
“What about oil and eotton? Are they used for preparing the surfaee of the birehbark, or are 
they simply needed for the lamps . . . Oil and eotton are used today to elean palm-leaf 
manuseripts in South Asia. But it may be simpler to simply see the referenee as materials 
needed to keep lamps burning—oil and eotton, the latter to be twisted to make wieks.” 

868 Divy 532.14-15, na (ms. A, nah; ms. B, ne) bhuyo bhuyah pravesitavyam. Tatelman 
(2005: 367) offers this translation: “There is not mueh more to be brought in.” 

869 Hiraoka (HA 28; HD 64), following the Tibetan (176b5-6; 189bl), adds icchdvah. That 
is, “want.” Tatelman (2005: 367) offers this translation: “Are you here to gawk at the king’s 
women?” 

870 Following Cowell and Neil’s query (Divy 532n7), Divy 535.13, the Tibetan (176b6; 
189b 1-2), and Hiraoka (HA 28; HD 64), read yantrakaldcdryah. Divy 532.20, 
yantrakardcdryah. 

871 A version of this verse and the next ean be found in the Dhammapada (vv. 127-28). 
Cf Divy 561.5-7. 

872 Following the Tibetan ( 177a2; 189b6), Hiraoka (HA 28; HD 64), and Tatelman (2005: 
368.12), read udakabhramena. Divy 533.6, “with haste” (sasambhramena). 

873 Hiraoka (HA 28; HD 64-65), following Divy 533.18, adds dagdhdni. Divy 533.14 
(omitted). 

874 Divy 533.14-15, srutvd ca punah kausdmbm pinddya pravisya (ms. A, prdccham 
caritvd; ms. B, pravista caritvd; mss. CE, prdcaritvd; ms. D, prdvaritvd) caritvd 


pratikramya. This appears to be an abridged, and irregular, form of a standard expression. 
Cf Divy 39.10-21, 552.23-25, 566.3-4. The Tibetan (177a5; 190al-2) follows the 
standard form. Tatelman (2005: 369) offers this translation: “After learning that, they again 
entered KausambT for alms and eompleted their alms-round. Then they left the eity.” 

875 Divy 533.17, vatsardjasydntahpuram. Hiraoka (HA 28; HD 65), following Divy 
533.12-13 and the Tibetan (177a8; 190a4), reads vatsardjasya janapaddn 
gatasydntahpuram. 

876 Hiraoka (HD 65), following the Tibetan (177b3; 190a7) and parallels at MPS 9.15 and 
MSV i, 87.2, adds ca tanutvdt. Divy 533.28 (omitted). Cf MSV ii, 87.1-2, “That monk 
who had rid himself of the three bonds to existenee and weakened attaehment, hate, and 
delusion will, as a result, beeome a onee-retumer” (esa bhiksus traydndm satnyojandndm 
prahdndd rdgadvesamohdndm ca tanutvdt sakrddgdmT bhavisyati). 

877 Divy 534.4, niyatasamddhipardyandh. Hiraoka (HA 28; HD 65), following the Tibetan 
(177b4; 190bl), reads niyatasambodhipardyandh. That is, “eonstantly foeused on 
awakening.” 

878 Following the Tibetan (177b6; 190b3) and Hiraoka (HA 28; HD 65), read 
prasannacittena kdlam. Divy 534.10, prasannacittdlamkdram. 

879 Divy 534.12, dgamayata{sic mss.). The Tibetan (177b7; 190b3) reads tshur sheg. 
Hiraoka (2007: ii, 452n270) queries shog and also points to parallels at Divy 76.10-11 and 
465.10-11. 

880 Tatelman (2005: 375), adjusting the formula to eontext, offers this translation: “We must 
not permit our minds to be eorrupted even by sueh burned pillars as these, mueh less by 
bodies endowed with eonseiousness.” Cf DS 331 and 437n683. 

881 Divy 535.2-3, vrttir diyatdm kim apriydkhydyino vrttir diyata ity ayam sa kdlah. This is 
a little obseure. Tatelman (2005: 375) offers this translation: “Then let my wages be paid.” 
“Why have we been paying you the wages of an announeer of ill tidings all this time?” 
Also possible is the following: “[Previously the king said,] ‘Give him a job.’ [And you 
said,] ‘Why is this bearer of bad news to be given a job?’ Well now is that time.” 

882 Following Vaidya (Divy-V 459.10), read kdryam nivedayeti.Diyy 535.4, kdryo 
nivedayati(sic ms. E; ms. A, niveyata; ms. B., niveyate; ms. C, nivedeti; ms. D, nivedayet). 
Tatelman (2005: 375) offers this translation: “Tell us what to do.” Hiraoka (HA 28; HD 65), 
following the Tibetan (178a6; 191a3), reads ko ’nyofor kdryo. That is, “who else will 
inform him?” 

883 Following Vaidya (Divy-V 459.14) and Skilling (2014: 503nl2), read tulamasih.Ttwy 
535.10, tiilam asih. Here “ink” (masi) is a mueh better reading than “sword” (asi). 

884 Again read tulamasih.Y)i\y 535.20-21, tiilam asih. 

885 Divy 536.1-2, sa tesdm lekhdm lekhayitvd. Or perhaps, reading against the Tibetan 
(178b8; 191b5), “He had them sign their names to it.” 

886 Following the Tibetan (178b8; 191b5) and Hiraoka (HA 28; HD 65), add rdjhah. Divy 
536.3 (omitted). 

887 Divy 536.11, apahrtah. Hiraoka (HA 28; HD 65), to make it agree with the subjeet, 
emends to apahrtam. 

Following Hiraoka (HA 28; HD 65), read tad gatam etat. Divy 536.11-12, tad gatam \ 
etat. Cf Divy 272.22-23. 
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889 Divy 536.16-17, ekena tavad aham rdjnd dasa diso visrdnto ’yam ca dvitiyah. This 
idiom is tricky. Tatelman (2005: 381) offers this translation: “Until now, by only one king 
in the ten directions have 1 been pacified—and this is the second.” Cf the Tibetan (179a5; 
192a2-3). 

890 Divy 536.18, sa kanthe ’sim baddhvd. Or perhaps, “He tied his sword in supplication 
around his neck.” 

891 As Waldschmidt (1973: 383n4) observes, “The method of informing somebody of 
remarkable events through a painted sequence of scenes is repeatedly used in Indian art 
and literature.” Cf Granoff2000. 

892 Following the Tibetan (179bl; 192a7) and Hiraoka (HA 28; HD 65), read rupyamdnah. 
Divy 537.1, rusyamdnah (mss., rupya-). 

893 Following Hiraoka (HA 28; HD 65), read sthdpitd. Divy 537.23, sthdpitah. 

894 Divy 537.23, rdjnah saptame divase soko vigatah\ sa vigatasokah. This might also 
refer to the observance of a mourning period. Thus, “For seven days the king observed a 
period of grief, and then his grief departed.” 

895 Divy 537.24-25, yathdvrttam niveditam. This could also mean, “Yogandharayana 
informed him of what he had done,” but this doesn’t fit well with what follows. Cf the 
Tibetan (180a2; 192b6-193al). My thanks to J. R. Joshi for his thoughts on this passage. 

896 Following the Tibetan (180a2; 193al). The king’s logic seems to be that with his two 
principal wives dead, he should now leave behind mundane affairs and become a monk. It 
is for just this reason, it seems, that his chief minister Yogandharayana had his wife 
Anupama imprisoned rather than killed. He doesn’t want the king to renounce. Divy 
537.25-27, mdkandikena (mss., -dike) sydmdvatT praghdtitd, tvaydpy anupamayd 
saparivdrayd sdrdham mayd pravrajitavyam jdtam iti. This is corrupt. Perhaps, 
“Makandika killed SyamavatT, and you likewise [killed Anupama]. Otherwise 1 would have 
gone forth as monk, together with Anupama and her retinue.” Tatelman (2005: 385), quite 
creatively, offers this translation: “Splendid! Makandika caused SyamavatT’s death, 
although you and 1 should send Anupama, together with her retinue, into exile.” 

897 Divy 538.5, navasavdyd arthe. More literally, “about the recently deceased” or “about 
a fresh corpse.” This makes little sense in context, so 1 read creatively. J. R. Joshi (personal 
communication) suggests that, following the Pali compound manguracchavT (“golden 
complexion”), there might have been a Middle Indie compound navachavl (“fresh 
complexion”), and that navachaviydya could have produced the mis-Sanskritized form 
navasavdydh. Cf Divy 537.29-30, amldnasanrd, and Divy 541.9, amldnagdtn. Or, 
perhaps, emend to navasanrd. Furthermore, following the Chinese version of the text, 
Waldschmidt (1973: 384) notes: “The king believes that a lover must have befriended her. 
She denies this and requests him to ask trustworthy Buddha for the explanation of her good 
looks” (emphasis added). 

898 Considering that the Sanskrit here is a little obscure, Hiraoka (2007: ii, 456n334) 
translates from the Tibetan. The Tibetan (180a6-7; 193a4-5) reads as follows: 

“Do you have faith in the Blessed One?” 

“Well, 1 met him.” 

“At that time you called him ‘the ascetic Gautama.’ But now it seems you call him 
‘Blessed One.’ 1 will not ask the Blessed One for someone like you who is so crass, but 1 
will ask him for SyamavatT’s sake.” 


With that said, the king went before the Blessed One. 

899 Read udakabhramena.Y)i\y 538.10, anukramena{mss., -brahamena).SQe note 872. 

900 Following Divy 282.11-18 (modified aeeordingly). Divy 538.12, “and so on as before” 
ipurvavad ydvaf). 

901 Following Divy 282.27-28. Divy 538.15-16, “and so on as before” ipurvavad ydvaf). 

902 Following Divy 133.8-9, 192.7-8, 313.14, ete., the Tibetan (181a3-4; 194a3), and 

Hiraoka (HA 28; HD 65), read jvalanatapana-. Divy 539.3, tapana-. 

903 Read tdpi. Divy 539.8, tdniisic mss.). 

904 Read -udakabhramena.Drvy 539.20, -anukramena(mss., -bhramena). 

905 Following Divy 55.9-12 (modified aeeordingly). Divy 529.22, “and so on as before” 
ipurvavad ydvaf). 

906 Following Divy 54.2-10 (modified aeeordingly). Divy 539.29, “and so on as before” 
ipurvavad ydvaf). 

907 Following Divy 282.26-28. Divy 540.2, “and so on as before” ipurvavad ydvaf). 

908 The Tibetan (182a6; 195a6) translates this as gzungs byed. 

909 Following Divy 283.2. Divy 540.8, “and so on in its entirety as before” iiti vistarah 
purvavad ydvaf). 

910 Following the Tibetan (182bl-6; 195bl-5). Divy 540.12, “and so on as before” 
ipurvavad ydvaf). 

911 Following the Tibetan (182b6; 195b6) and Hiraoka (HA 28; HD 65), read bhavisyati. 
Divy 540.12, vinyasya. 

912 Read mdpitd. Divy 540.14, mdpitdh. Cf. Divy 59.20. 

913 Following the Tibetan (182b7-8; 195b7). Divy 540.14, “and so on as before” 
ipurvavaf). Cf Divy 59.21, yupasya paricdrako vyavasthitah. 

914 Here the Tibetan (183a3-6; 196a3-6) ineludes the formulaie passage that begins, “the 
deeds that she herself has performed and aeeumulated have now eome together ...” Cf 
Divy 54.1-10; 131.6-14, 141.6-15, ete. 

915 Divy 540.27, taih. Hiraoka (HA 28; HD 65), following the Tibetan (183a7; 196a7), 
reads tatra. That is, “there.” 

916 These braeelets, it seems, are fimetioning as a “bowl resf’ ipdtrddhisthdnam). Cf MSV 
hi, 98.3-4. For more on this term, see Sehopen 2004: 277-78nl3. 

917 Here the Tibetan (183b2-4; 196b2-5) again ineludes the formulaie passage that begins, 
“the deeds that she herself has performed and aeeumulated have now eome together . . .” 
Cf Divy 54.1-10; 131.6-14, 141.6-15, ete. 

918 Divy 541.8, yad. Hiraoka (HA 28; HD 65), following the standard formula, readsye«a. 

919 Following the Tibetan (183b6; 196b6). Divy 541.8 (omitted). 

920 Following Divy 54.2-10 (modified aeeordingly). Divy 541.10, “and so on as before” 
ipurvavad ydvaf). 

921 Here the Tibetan (184a3-185b5; 197a5-199al) embeds an additional narrative. The 
brahman girl reluetantly makes an offering to the solitary buddha as well as a negative vow. 
This results in her being plaeed in a torture ehamber for seven days without food and 
eoming out undefiled and radiant. Next is a story of a woman who, as a result of a vow, is 
reborn as the daughter of Ghosila and given the name SrimatT. The Buddha explains that 


she was Radha {mgu byed) from a previous life. For more, see Hiraoka 2007: ii, 
460mi409-10. 

922 Following the Tibetan (185b6; 199a3). Divy 541.27 (omitted). 

923 Following the Tibetan (185b6; 199a3) and Hiraoka (HA 28; HD 65), read cdrakam. 
Divy 541.28, ddrakam.ThaX is, “I’m going to deliver a ehild.” 

924 Divy 542. 3, taddtmanah. Hiraoka (HA 28; HD 66) suggests tad dtmanah. 

925 Following Cowell and Neil’s query (Divy 542nl), Tatelman (2005: 402.19), the Tibetan 
(185b8; 199a5), and Hiraoka (HA 29; HD 66), read kaksdydm. Divy 542.4, kdydm. 

926 Following the Tibetan (186al; 199a5) and Hiraoka (HA 29; HD 66), read 
bhumiparikarma. Divy 542.6, bhuri(sic ms. D; mss. ABCE, bhumi-) karma. Otherwise, 
following Tatelman (2005: 403), “He had a lot of other work done.” 

927 Following Divy 310.9-14 (modified aeeordingly) and the Tibetan (186a5-7; 199b2-4). 
Divy 542.15, “and so on as before” {purvavadydvai). 

928 Divy 542.17, bhagavdn aupadhike sthitah. Edgerton (BHSD, s.v. aupadhika) notes: 
“bhagavdn aupadhike sthdt abhinirhrtapindapdtah (Divy sthitah, omit abhi-), ‘The Eord 
remained (without partaking of) the material gift (a meal whieh his monks reeeived)’ MSV 
ii, 128.3; 180.5 (Tib. bsgrubspa na bzhugs nas, remained when [the meal] was supplied).” 
Waldsehmidt (1973: 380) translates this expression as “remained behind without partaking 
of (and) reeeived alms food (at his residenee).” Sehopen (2010: 117) suggests “to aehieve 
an objeetive, remained away and had alms brought to him.” He also remarks that “the 
expression in both languages [i.e., Sanskrit and Tibetan] is open to more than one 
interpretation.” The Tibetan (186a8; 199b5) omits this sentenee. See too a eopperplate 
grant from the fifth or sixth eentury in Andhra Pradesh that ineludes the phrase tydga- 
paribhogdnvayam aupadhikah ca punyakriydvastv. For additional eitations regarding this 
inseription, see Sehopen 1996: 116n69 and 2004: 255n69. 

929 Following MSV ii, 128.4, the Tibetan (186a8; 199b5), and Tatelman (2005: 404.15), 
read abhinirhrtapindapdtah.T)'wy 542.19, abhinirhrtam mantrayate sma. Edgerton (BHSD, 
s.v. abhinirharati) offers this translation and observation: “He (Buddha) eonsidered 
(refleeted on) what he had undertaken (produeed? realized? or initiated, taken upon 
himself?); but in parallel passage MSV ii, 128.3 [= 236.24-25] and 180.5 [= 262.19] 
abhinirhrta-pindapdtaheYidently means, ‘when almsfood had been produeed’ 
(entertainment provided by a layman), and I suspeet a eorruption in mantrayate.” Perhaps, 
more loosely, “then there was a diseussion about the offering of meals.” 

In a parallel passage in the Mulasarvdstivdda-vinaya (MSV ii, 128.5-8), the five 
reasons are listed: “What are the five? [1] When they wish to withdraw for meditation; [2] 
when they wish to expound the dharma to deities; [3] when they wish to eonsider partieular 
aeeommodations; [4] when they wish to look after the siek; [5] when they wish to instruet 
their diseiples in the preeepts of the monastie eode.” Cf the Tibetan (186a8-186b2; 
199b5-7). 

930 Divy 542.21, upadhivdrakasya. Elsewhere (i.e., Divy 237.17-18) I take this to mean 
“an aeting earetaker of a monastery.” Cf Silk 2008b: 85-86. 

931 Divy 542.22, smrtim upasthdpayati{sic mss.; ms. C adds sa pravisdmayati) 
pravisdmayati. Perhaps, reading ereatively, “Sariputra then established himself in a state of 
mindfulness [and remembered] that [the Buddha] permits others to enter [in his plaee].” My 
thanks to J. R. Joshi for this suggestion. Vaidya (Divy-V 463.27) emends to pravisdmeti, 
and I follow his emendation. The Tibetan (186b4-5; 200a2) reads dran pa nye bar zhog 


shig dang jug par bya’o zhes. Hiraoka (2007: ii, 462n437) suggests smrtim upasthapya 
pravisdma iti. That is, “Let us establish ourselves in a state of mindfulness and then enter.” 

932 Following Divy 310.21-25 (modified aeeordingly). Divy 542.25, “and so on as before” 
ipurvavad ydvaf). 

933 Following the Tibetan (187al-2; 200a6-7) and Hiraoka (HA 29; HD 66), read 
kusalamuldni na vd. Divy 543.1, kusalamuldni \ na. Cf Divy 331.28-29. 

934 Following the Tibetan (187a3; 200bl) and Hiraoka (HA 29; HD 66), read pratyayam 
krtvd. Divy 543.6,pratyaksam krtvd. 

935 Following Divy 52.25-53.5 and Divy 310.29-311.8 (modified aeeordingly). Divy 
543.9, “here it is to be reeited in its entirety as before” ipurvavad ydvat sarvam vddyam). 
The version of this passage that oeeurs on Divy 52.25 and following eontains verses (Divy 
52.28-53.5) that I inelude here to ereate the formulaie passage “in its entirety.” Tatelman 
(2005: 407-411) does likewise. Cf the Tibetan (187a4-187b2; 200b2-7). 

936 Following the Tibetan (201a2) and Hiraoka (HA 29; HD 66), omit bhiksavah (Divy 
543.14). Otherwise—although this is a streteh—read drocayanti for drocayati and take 
bhiksavahas the subjeet rather than as a voeative. 

937 Previously (Divy 542.19-22) it was said that “orders from four types of people are not 
to be refused.” 

938 Divy 543.18-19, atha bhagavdn siksdkdmatayd varnam bhdsitvd purvavad ydvat 
purvikd prajnaptih. This is difficult to translate, and I find myself in agreement with 
Tatelman (2005: 423): “Of the dozens of places in these stories where purvavad ydvat, 
inserted in the text, signals that a passage has been abbreviated, this was one of the very 
few instances I have been unable to fill.” According to the Tibetan (187b5-6; 201a3-5), 
“The Buddha praised those who desire training, those who respect training, and those who 
minimize their belongings [in respect to training]. Then the Buddha gave teachings to the 
monks that were in conformity, in alignment, and in accord with this. Then he said, 
‘Monks, the former is established [as a rule]. It is authorized. In this way my . . .’” 

939 Divy 543.19, iyam cdbhyanujndtd. Tatelman (2005: 411) offers this translation: “And 
this regulation he certified as valid, saying . . .” 

940 The rule here is nearly equivalent to the 83rd/84th pdcittiya in the Pali Vinayapitaka (iv, 
157-64), although the introductory story differs. Cf Schiefner 1964: 547. Interestingly, the 
corresponding Tibetan (20lab) leaves out anyatra, as it does in the commentary (201b5). 
For more on this passage and what it says about the relationship between the Divydvaddna 
and the Mulasarvdstivdda-vinaya, see Hiraoka 1998: 424-26. 

941 Divy 543.26, anudite. Hiraoka (HA 29; HD 66) suggests its omission “because it is 
contextually unnecessary.” 

942 Following Divy 115.3. Divy 543.29, “and so on as before” (purvavadydvat). Cf the 
Tibetan (188a2-3; 201bl-2). 

943 This phrase could be translated more literally as “a ksatriya king who has been anointed 
on the head,” but as the commentary here makes clear this anointing is tantamount to a 
coronation ceremony. 

944 Following the Tibetan (188a7-8; 201b5-7). Divy 544.10, “and so on as before” 
ipurvavat). I cannot find the Sanskrit version of the passage to be supplied. 

945 Following Hiraoka (HA 29; HD 66), although reading against the Tibetan (188b4; 
202a3), read prabhdta-. Divy 544.14, aprabhdta-. 


946 Following the Tibetan (188b4; 202a4) and Hiraoka (HA 29; HD 66), add aprabhate 
vaimatika apadyate papantikdm. Divy 544.15 (omitted). 

947 Following Cowell and Neil’s suggestion (Divy 711), add sarTsrpa. The text, otherwise, 
lists only seven “dangers” (antardya). The Tibetan (188b6; 202a5) reads klu, suggesting 
nagas. The Pali Vinayapitaka (e.g., i, 112; i, 169) lists ten dangers: “kings, thieves, fire, 
water, humans, nonhumans, wild animals, serpents, living things, eelibaey.” 

948 Divy 544.19-20, andpattir ddikarmikasyeti purvavat. The Tibetan (202a5-6) reads, 
“When one has been ealled by a king, queen, prinee, or minister and when one has 
eneountered the eight obstaeles—that is, kings, robbers, humans, nonhumans, wild 
animals, fire, water, and nagas—then there is no offense. For the first [monk] ever to do it, 
the insane, the mentally disturbed, and the emotionally disturbed, there is no offense. This 
is the eighty-seeond offense: going to the palaee during the night.” 

949 For translations, see Hiraoka 2007: ii, 466-547, as well as Bumouf 1844: 340-44, 
2010: 331-34 and Strong 2002: 39-34 (Divy 546.27-549.20). For Pali and Sanskrit 
parallels, see Dhammapada-atthakathd i, 161-231; Waldsehmidt 1973; and 
Avaddnakalpalatd no. 40 (Rani 2005: 46-48 and woodeut R-13; Tueei 1949: ii, 481 and 
plate 113). The eorresponding Tibetan ean be found at P 1032 te 95a7-125a8 and D 3 
102a7-133a2, and a translation at Tharehin et al. 1984: 7-81. For more, see Hiraoka 2007: 
ii, 514; HD 66; Grey 2000: 326-27. In what follows, I made extensive use of Johannes 
Nobel’s work on the story. He edited the Tibetan version of the text, translated the Tibetan 
into German with very helpful notes, and eompiled a Tibetan-German dietionary for the 
story. Based on the Tibetan, Nobel offers numerous insights and emendations to the 
Sanskrit text of the Divydvadana; I inelude many of them below. Also helpful was Stephen 
Teiser’s (2006: 104-19) analysis of the story. For more on this story, see Adaval 1970 and 
von Simson 1982. 

In addition, Borobudur—an enormous Buddhist site in Central Java, Indonesia, built in 
the ninth eentury—eontains twenty-five relief panels (nos. 64-88) that illustrate the story of 
Rudrayana. Although “a more elaborate version of the tale has evidently been followed 
than the one known to us from the Divydvaddna” (Krom 1927: i, 285), the relief panels are 
nonetheless helpful for making sense of the story in the Divydvaddna, preeisely beeause 
the latter is apparently abridged. For a deseription of the panels, see Krom 1927: i, 282- 
301, or online at www.photodharma.net/lndonesia/06-Divyavadana-Level-l/06- 
Divyavadana-Level-l-Rudrayanas-Storyboard.htm. For a representation of the story in 
Tibetan art, see Haekin 1913 and 1916. 

950 Romka (sometimes Raumka) was likely Rohri, the eapital of the Ror dynasty, built in 
the fifth eentury BCE. It was loeated near to the modem eity of Sukkur in the provinee of 
Sindh in Pakistan. Senarat Paranavitana (1969), however, identified Romka with the sand- 
buried mins of Mohenjodaro. Buddhist sourees eonneet the eity with extensive eommeree 
(MaeLean 1988: 59). 

951 In what follows, Pataliputra is not mentioned again, and Romka’s eounterpart beeomes 
Rajagrha. Cf Nobel 1955: i, 49n3. Furthermore, both eities are deseribed as thriving 
simultaneously. 

952 The text generally ealls the ehief ministers “Him” and “Bhim,” although it sometimes 
refers them as “Himka” and “Bhimka.” For referenees, see Edgerton (BHSD, s.vv Bhiru, 
Bhiruka, Him, Hiruka). I use “Him” and “Bhim” throughout. 


953 Elsewhere, according to popular etymology, her name is said to mean “wise.” Cf. PTSD 
and DPPN, s.v. Vedeha. 

954 Varsakara (Pali, Vassakara) is generally understood to mean “rainmaker,” but I follow 
Kosambi (1952: 56), who proposes “vasyakdra (better vasyakara or vasyakdrin) as the 
proper Sanskritization of vassakdra.” The minister subjugates others more than he causes 
rain. 

955 Divy 545.12, dmdtydn. It might have made more sense here if the text read 
“merchants,” considering that it is the “merchants” {banijah \ 545.16) who respond to him. 
Cf the Tibetan (96al-3; 103a2-3) and Nobel 1955: i, 51. 

956 Here (Divy 546.10) the text reads, “The messenger returned” {sa dutah pratydgatah). I 
follow Hiraoka (HA 29; HD 66) and omit this sentence. Cf Nobel 1955: i, 53nl. 

957 Divy 546.10, athdparena samayena. Hiraoka (HA 29; HD 66) emends to atha, 
“because, contextually, it should not be ‘another time.’” 

958 Divy 546.13, kidrsam. Hiraoka (HA 29; HD 66), following the Tibetan (97a2; 104al), 
emends to svayam. 

959 Here (Divy 546.13-14) the text seems to be abridged. Cf Nobel 1955: i, 52n3. 

960 Divy 546.25, anargho ’yarn dharmatd. Nobel (1955: i, 53n3) suggests anarghyam 
iyam dharmatd. 

961 Here (Divy 546.28-547.1) the text is likely corrupt. The Tibetan (97b3-6; 104b2-5) 
preserves a quite different reading, with Varsakara telling the king about the special jewel 
that is the Buddha. See Hiraoka 2007: ii, 518n58 and Nobel 1955: i, 54-55. 

962 Divy 547.8, durdsadd. Cf the Tibetan (98a4; 105a2) and Nobel 1955: i, 54n2. 

963 Divy 547.9, nimittam. Speyer (1912: 117) emends to nirmitam and suggests the same at 
Divy 547.11, 547.14, and 547.16. 

964 Following the Tibetan (98a5-6; 105a3-4) and Hiraoka (HA 29; HD 66), read evam 
vayam saknumah. Nobel (1955: i, 54n4) suggests evarn (?) vayam saksydmah. Divy 
547.10, eva svayam samjnapaya (mss. BD, samjhaydya). Vaidya (Divy-V 466.15) reads 
evarn svayarn samyndpaya.Perhaps, “you yourself could inform him of this [so that we 
may] grasp the Blessed One’s appearance.” 

965 Cf Nobel 1955: i, 55nl. 

966 Divy 547.25, abhyupapattih. This is a little obscure. It could also mean “beneficial 
counsel.” The Tibetan understands it to mean “solemn promise”—what Nobel (1955: i, 55) 
translates as “dieses ist das feierliche Versprechen.” 

967 Divy 547.26, lokasarnvrttih. Vaidya (Divy-V 466.27) reads lokasarnvrtih. Also possible 
is that this is an instance of aphesis, and so alokasarnvrti —hence, “this goes beyond 
common understanding.” 

968 Following Edgerton (BHSD, s.v. abhyutsdhatd), the Tibetan (98b5; 105b3), and 
Hiraoka (HA 29; HD 67), read abhyutsdhatd. Edgerton suggests, “energy, energizing, 
instigation, encouragement.” Nobel (1955: i, 55) suggests abhyutsdhand and translates this 
is “dieses ist die Aufmunterung!” Divy 547.26, atyutsdhatd. 

969 Cf Nobel 1955: i, 56n3. 

970 Divy 548.10-11, na sakyarn tena yad vd tad vd pratiprdbhrtam anupresayitum. Cowell 
and Neil (Divy 711) suggest, “He cannot have sent a common present in return for your 
former one.” 
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Divy 548.11-12, anupurvT tdvat kriyatdm. Cowell and Neil (Divy 711) suggest, “We 
shall know what eourse to adopt.” Hiraoka (HA 29; HD 67), following the Tibetan (99a4- 
5; 106a3), reads panksd for dnupurvT. 

972 Following Divy 391.5-6, 475.5, and Hiraoka (HA 29; HD 67), read vipancikaih.Dwy 
548.22, vipascikaih (ex eonj.; mss. ACD, vipaficanakaih; ms. B, vipancamakaih). Cf 
Edgerton (BHSD, s.v. vipancika) and Nobel 1955: i, 57n2. 

973 Divy 548.24, cdturangair vijetd. Cf Divy 60.15, caturantavijetd. See too Divy 140.21- 
22, cdturarnavdntavijetd, and Divy 315.28-316.1, 368.26-27, 372.22, 379.21, 402.17, 
caturbhdgacakravartT. 

974 Divy 549.1, samena. Hiraoka (HA 29; HD 67), following the Tibetan (99a4-5; 106b5), 
reads samena. Cf Nobel 1955: i, 57n5. Other instanees of the passage (e.g., Divy 60.22, 
140.28) read samayena. Cf DS 416n382. 

975 Divy 549.6-7, lokasya pravrttinivrttT. Previously (Divy 547.26) lokasamvrttih. Nobel 
(1955: i, 57) offers this translation: “und das ist (die Formel des) Werdens und Entwerdens 
der Welt.” Tharehin (1984: 15) translates this as “how one enters and ean leave the world.” 
Perhaps, “the origin and eessation of the world,” “the arising and dissolution of the world,” 
or even “worldly aetivity and renuneiation.” 

976 Following Edgerton (BHSD, s.v. abhyutsdhatd), Nobel (1955: i, 57n6), and Hiraoka 
(HA 29; HD 67), read abhyutsdhand. Divy 549.7, atyutsdhand {sic mss.). 

977 Divy 549.10,pratiprasrabhya. Cf Nobel 1955: i, 58n2. 

978 Divy 549.14-15, avidydpraiyaydh(mss., -ayd) samskdrd ydvat samudayo nirodhas ca 
bhavati. The seeond half of this sentenee is unelear. The Tibetan (100a4-b2; 107a3-bl; 
trans. in Nobel 1955: i, 58) offers a detailed aeeount of interdependent arising in forward 
and baekward order. For versions of this in Pali, see Samyutta-nikdya ii, 70, and Uddna 1. 

979 Divy 549.19, bhuratnena. Nobel (1955: i, 59n2) and Hiraoka (HA 29; HD 67), 
following the Tibetan (100b3; 107b2), read durasthena. That is, “far away.” 

980 Divy 550.9, -pdtaprati-. Hiraoka (HA 29; HD 67), following the standard formula, 
emends to pdtrah prati-. Cf Divy 39.21, 155.29, 199.26-27, ete. 

981 Divy 550.9-10, paribhuktam sayanam. Hiraoka (HA 29; HD 67), following the 
standard formula, emends toyathdparibhuktasayandsanam. Cf. Nobel 1955: i, 60nl. 

982 Divy 550.17, ddtavydni. Cf Divy 40.11, anupraddpitdni and DS 407n292. In that 
instanee, 1 read the verb to mean “inspired donations of” See too Divy 550.23, ddpitdni. 

983 Following Edgerton (BHSD, s.vv. uccaka, kocava) and Hiraoka (HA 29; HD 67), read 
vrsikdkocava-. Divy 550.16, -vrsikoccaka- (ms. A, -otvaca-; ms. B, -occakta-; ms. C, - 
ovaca-; ms. D, -ovvaka-). Cf DS 407n292. 

984 The Tibetan preserves a more detailed aeeount here. Nobel (1955: i, 60n4) offers this 
reeonstruetion: [rjudrdyano rdjd lekham vdcayitvd prTtiprdmodyajdtah{or, -jdto babhuva) \ 
tendrdha- . . . nagarasobhd krtd caturangena balakdyendnekajanasatasahasraparivdrena 
svayam eva pratyudgamya . . . That is, “King [R]udrayana read out the letter and was 
pleased and delighted. Then he made the road beautiful for two and a half leagues, made 
the eity beautiful as well, and then personally went out to reeeive him together with his 
fourfold army and with many hundreds and thousands of followers ...” 

985 Here the text (Divy 550.19) adds “five hundred monasteries” (pancavihdrasatdni). 1 
omit this, following the Tibetan (lOlbl; 108bl) and Hiraoka (HA 29; HD 67), sinee it is 
ineluded in what follows. 


986 Following the Tibetan (lOlbl; 108bl) and Hiraoka (HA 29; HD 67), read 
anekajanasatasahasra-. Divy 550.19-20, yena ekajanasahasra-. Cowell and Neil (Divy 
550n5) query -tdny aneka-. 

987 Hiraoka (HA 29; HD 67), following the standard eliehe (e.g., Divy 50.8-9) and the 
Tibetan (101b5; 108b4-5), adds sdksdtkrtam kaiscit sakrddgamiphalam. That is, “some 
direetly experieneed the reward of the onee-retumer.” Divy 551.1 (omitted). See Divy 
166.16-17, 209.14, 226.7-8, ete., for variants to the eliehe. 

988 Divy 551.12, dryamahdkdtydyana bhavato ’ntike. Following the Tibetan (102a2; 
109a2), one would expeet dryamahdkdtydyanasydntike. Cf Nobel 1955: i, 61n6. 

989 Divy 551.15-16, sarvasamskdragatTh. Cf Divy 180.23, where the same passage reads 
“rebirth in all realms of sainsara” {sarvasamsdragatTh). 

990 Following the Tibetan (102b2; 109b2), Nobel (1955: i, 63n3), and Hiraoka (HA 29; HD 
67), read pranayatTti. Divy 551.21-2%, praprTnayatTti{sic ms. A; mss. CE, prapm-; ms. D, 
prinayatiti; ms. B, prapdnnaiyatiti). Edgerton (BHSD) translates this as “makes delightful.” 

991 Cf Nobel 1955: i, 63n5. 

992 Divy 552.17, antahpuraparijanah{mss., antahpuram). Normally parijana would refer 
to “attendants,” and I would translate this eompound as “palaee women and their 
attendants.” In what follows (Divy 552.20), however, the text reads 
antahpurajanah,suggesting that here parijana refers to the palaee women themselves, 
perhaps denoting their low status. 

993 Following Divy 550.8-9, the Tibetan (103a4; 110a4), and Hiraoka (HA 29; HD 67), 
add prdviksat \ rdjagrahatnpinddya. Divy 552.24 (omitted). 

994 Divy 552.25, -pdtaprati-. Hiraoka (HA 29; HD 67-68), following the standard formula, 
emends to -pdtrdprati-. Cf Divy 39.21, 155.29, 199.26-27, ete. 

995 Divy 552.25, yathdparibhuktam sayandsanam. Hiraoka (HA 29; HD 68), following the 
standard formula, emends to yathdparibhuktasayandsanam. 

996 Divy 552.29, sdstrdnugatd. Nobel (1955: i, 64nl) and Hiraoka (HA 29; HD 68), 
following the Tibetan (103a6; 110a6), emend to sdstrdnusastd. That is, “reeommended by 
the Teaeher.” 

997 Following Edgerton (BHSD, s.vv. uccaka, kocava) and Hiraoka (HA 29; HD 68), read 
vrsikdkocava. Divy 553.2, vrsikocca- (mss., vrmsi- and -dhdnd-). Cf DS 407n292. 

998 Following Divy 550.17-17, the Tibetan (103a8; 110a7), and Hiraoka (HA 29; HD 68), 
add mahatah. Divy 553.4 (omitted). 

999 Following Divy 550.14, 550.19, ete., the Tibetan (103a8; llObl), and Hiraoka (HA 29; 
HD 68), add nagarasobhd ca. Divy 553.6 (omitted). 

1000 Following the Tibetan (103bl; llObl-2) and Hiraoka (HA 29; HD 68), add -sata-. 
Divy 553.6 (omitted). 

1001 Divy 553.18, durnrtyam. Nobel (1955: i, 65n2) suggests durnrttam. 

1002 Following Speyer (1912: 361), the Tibetan (103b8; lllal), Nobel (1955: i, 65n3), and 
Hiraoka (HA 29; HD 68), read drye candraprabhd. Divy 553.27, dryacandraprabhd. 

1003 By “foeusing her attention” {samanvdhrtya), Saila has aetivated her knowledge and 
insight—in this ease, regarding the karmie eondition of the queen. As it is frequently said in 
the text (e.g., Divy 84.6-7, 190.8, 492.9-10), “the knowledge and insight of arhats does 
not operate unless they foeus their attention.” Cf DS 408n304. 


1004 Divy 554.10, paryusitaparivdsd. Egderton (BHSD, s.v. paryusita) offers this 
explanation: “having completed residence (in heaven; said of gods reborn there after 
having been lower beings previously; is divine existenee regarded as a kind of probation? 
prob[ably] merely change of residence, se. from earth.” Edgerton offers this translation: “It 
would not be proper that we should approaeh the Blessed One to see him after finishing our 
residenee (probation?); let us, while it is still unfinished, (visit him).” The eliehe also oeeurs 
in the Avaddnasataka (i, 259.9, 282.3). Perhaps the probationary period here eoneems not 
her time in the realm of the gods but the faet that she never finished her ordination in the 
human world. Cf Nobel 1955: i, 66n5. 

1005 Following the Tibetan (104a6; lllaV), Vaidya (Divy-V 470.23), and Hiraoka (HA 29; 
HD 68), read cala-. Nobel (1955: i, 66n7) and Speyer (1902: 360) suggests calad-. Divy 
554.13, balad-. Cowell and Neil (Divy 554nl) query balavad-. 

1006 Following Vaidya (Divy-V 470.24) and Hiraoka (HA 30; HD 68), utsahgam. More 
literally, the term means “lap,” but one only has a lap when sitting, and the goddess hasn’t 
yet sat down. Perhaps she is eradling the flowers against her stomaeh. Divy 554.15, 
utsargam. 

1007 Hiraoka (HA 30; HD 68), following the standard eliehe and the Tibetan (104a6; llla7), 
adds -padma-. Divy 554.14 (omitted). 

1008 The Sanskrit is a little peeuliar here. Nobel (1955: i, 66-67n8) suggests the following 
reeonstruetion: purayitvd atikrdntavarnd ...(?) rdtrydm yena bhagavdms 
tenopasamkrdntd upasamkramya bhagavantam puspair avakirya bhagavatah pddau 
sirasd vanditvaikdnte nisannd apTddnitn candraprabhdyd devakanydyd varndnubhdvena 
sarvam venuvanam kalandakanivdsam uddrendvabhdsena sphutum abhut. 

1009 Divy 554.15, kdrandakanivdpam.Yaidya (Divy 470.25) emends to 
kalandakakanivdpam. 

1010 Following Divy 311.5 and Divy 580.19, add smah- Or following Divy 47.16, add 
vayam. Divy 554.27 (omitted). 

1011 Divy 554.28-29, bahuduhkhayuktah- Nobel (1955: i, 68nl) suggests bahudustayuktah- 
Cf Divy 52.28-29, bahudosadustah, and MSV iv, 59.8, bahudosayuktah- 

1012 Following Divy 52.29, Speyer (1912: 360), Vaidya (Divy-V471.3), Nobel (1955: i, 67- 
68n3), and Hiraoka (HA 30; HD 68), read supunyd. Divy 555.1, svdpunyd. 

1013 Following Divy 53.1, Speyer (1912: 360), Nobel (1955: i, 67-68n3), and Hiraoka (HA 
30; HD 68), read tirnd ca. Divy 555.5, tirnas ca. 

1014 Divy 555 A2, parigamya (mss. insert ca)pradaksinam. Cf MSV iv, 601, pranipatya ca 
daksinam. Nobel (1955: i, 68n5) therefore suggests parigamya ca daksinam. 

1015 Following Speyer (1912: 360), Vaidya (Divy-V 471.15), Nobel (1955: i, 68n5), and 
Hiraoka (HA 30; HD 68), read jitdrim. Divy 555.12, jitdram. 

1016 Following Divy 462.17, Cowell and Neil’s query (Divy 555n3), Speyer (1912: 360), 
Vaidya (Divy-V 471.17), and Hiraoka (HA 30; HD 68), read sasya-. Divy 555.14, samyak 
(mss. ABD, samyasam-). 

1017 Divy 555.17, svarbhavanam. Speyer (1902: 360), Nobel (1955: i, 68n6), Hiraoka (HA 
30; HD 68), MSV iv, 60.5, and the Tibetan (104b8; 112a3), read svabhavanam. That is, 
“her home.” See too Divy 464.5, where 1 also prefer svar- to sva-. 

1018 Divy 555.22, middhdvasthalocandparisphuto ’vynato/z.Nobel (1955: i, 68n9) suggests 
middhdvastabdhalocano ’parisphutavijhdnah, he translates as “Sehlaftrunkenen 


Auges und noch nicht bei klarem Bewusstsein.” Tharchin (1984: 27) offers this translation: 
“his eyes and mind still elouded by sleep.” Cf Edgerton (BHSD, s.v. middha), whieh Nobel 
thinks needs eorreeting. 

1019 Divy 555.26, drstadharmd. Nobel (1955: i, 69nl) suggests drstadharme or 
drstadharma eva. 

1020 Following the Tibetan (105a6; 112bl) and Hiraoka (HA 30; HD 68), read 
samnidhikdraparibhogena. Nobel (1955: i, 69n3) suggests samnidhdnakdraparibhogena 
and offers this translation: “Es ware nieht reeht, wenn ieh, naehdem mieh die Gottin 
aufgefordert hat, als Hausherr im Hause bleibe, dem Genuss der angehauften Sehatze und 
den Eiisten naehgehe.” Also possible is this: “It wouldn’t be proper for me to remain a 
householder, elinging to my home, now that I’ve been urged by a deity [to renounee]. 
Should 1 enjoy hoarding wealth here or sensual pleasures [in heaven]? Cf 
Sanghabhedavastu i, 143.19-20. Divy 556.4-5, samnidhdnT kdlaparibhogena.Jhis is 
obseure, and likely eorrupt. Edgerton (BHSD), trying to make sense of samnidhdnin, 
suggests “staying in the neighborhood, living in the same vieinity (as at present)?” The 
whole sentenee, quite provisionally, might be rendered, “Should 1 stay where 1 am with 
deadly pleasures or enjoy sensual delights [in heaven]?” 

1021 Following the Tibetan (105b4; 112b7) and Hiraoka (HA 30; HD 68-69), read mayd 
rdjyatn kdrayatd kasyacid aparddham tarn ksantavyam. Nobel (1955: i, 70nl) suggestsyan 
mayd rdjyatn kdrayatd kasyacit kitncid apard(d)dham krtam tat ksdntavyam iti. Divy 
556.20-21, bhuyasah putram dha\ putra tvayd rdjyatn kdrayatd kasyacid aparddhyam 
na(mss., ta) ksdntavyam iti. That is, “And to his son, he said, ‘Son, while ruling the 
kingdom you should not forgive anyone’s wrongdoing.’” These words, though sensible, 
don’t seem eorreet in this eontext. 

1022 Following Vaidya (Divy-V 472.12) and Divy 46.20-21, 101.5, 250.15, ete., add 
satnprasthitah. Divy 556.26 (omitted). 

1023 Hiraoka (HA 30; HD 69), following the Tibetan (105b6; 113a2) and Divy 557.8, adds - 
kumdra-. That is, “prinees.” Divy 556.27 (omitted). 

1024 Divy 557.15 paurusdn {mss,., paurusdn). Nobel (1955: i, 70n3) suggests emending to 
pauruseydn. 

1025 Read te kathayanti. Divy 557.16-17, “he said” {sa kathayati). 

1026 Following Divy 552.9, 552.28, 557.25, ete., the Tibetan (106b2; 113b7), and Hiraoka 
(HA 30; HD 69), read priyavayasyd. Divy 557.29, vayasyd. Aeeording to the Tibetan, 
Rudrayana prefaees his remarks by saying, “No, it isn’t like that.” Cf Nobel 1955: i, 71n5. 

1027 Following Nobel (1955: i, 71n6) and Vaidya (Divy-V 473.2), read abhyunnamayya. 
Divy 558.1, atyunnamayya. 

1028 Following Nobel (1955: i, 71n8) and Vaidya (Divy-V 473.4), read dkdnksante. Divy 
558.5, dkdnksate. 

1029 Divy 558.8, anekasatdyd. Hiraoka (HA 30; HD 69), following the Tibetan (106b6; 
114a3), reads anekasatasahasrdyd.Jhat is, “many hundreds and thousands.” Cf Nobel 
1955: i, 71n9. 

1030 Divy 558.20, -kara-. Nobel (1955: i, 72n2) and Hiraoka (HA 30; HD 69), following 
Divy 37.1-2, read -karaka-. See note 182. And then, following the standard eliehe (Divy 
37.2, 48.21, 159.10, ete.) and the Tibetan (107a3; 114a7), Hiraoka (HA 30; HD 69) adds 
saptdhdvaropitakesasmasruh. That is, “with a week’s growth of hair and beard.” 


1031 Following Divy-V 473.18, read evam sthitah. Divy 558.22-23, naiva sthitah. Cf. Divy 
48.24 and 159.12, naiva sthitd, which Vaidya (Divy-V 29.32 and 98.22) emends to evam 
sthitd, and Divy 342.2, nopasthitd, which Vaidya (Divy-V 211.23) also emends to evam 
sthitd. Nobel (1955: i, 72n3) and Hiraoka (HA 30; HD 69) suggest “clothed” (nepatthitah). 
See note 183. 

1032 Divy 559.6, satapale. More literally, the bowls are “one hundred palas in size.” Nobel 
(1955: i, 73) takes this to mean “one hundred ounces in weight,” although the weight of a 
pala seems to have differed by region. 

1033 Following Nobel (1955: i, 73n3) and Vaidya (Divy-V 473.28), read rdjate. Divy 559.6, 
rajate. 

1034 Following Nobel (1955: i, 73n4), read mdmsopasecitam.Dwy 559.8, mdmsopasevitam. 
Cf Pali mamsupasecanam. 

1035 Following Edgerton (BHSD, s.v. sparsita), read nivdte sparsitdrgade. Divy 559.12, 
nirvdte sparsitdgate. Edgerton offers this translation: “Having slept in a secure tower with 
locked door-bolts, are you not tormented sitting at the roots of trees?” Also possible is that 
nirvdte{or nivdte) could mean “sheltered from the wind” or perhaps “with closed 
windows.” Nobel (1955: i, 73) offers this translation: “windstill und mit Tiirbalken 
verschlossen.” See too Nobel 1955: i, 73nn5-6. 

1036 Following the Tibetan (107b5; 115a3-40) and Nobel (1955: i, 74), read gavam 
damayate yugam. Divy 559.26, katham damayate yugam. This is obscure. Perhaps, “How 
does he subdue the yoke?” Cf Hiraoka 2007: ii, 528n222. 

1037 Following the Tibetan (107b6; 115a4) and Hiraoka (HA 30; HD 69), read purdtanam. 
Nobel (1955: i, 74n4) suggests -pardyanah.Divy 559.21, -pardyana. That is, “O you who 
are devoted to pleasure.” 

1038 Divy 560.2, dharmakdyena. Nobel (1955: i, 75nl) and Hiraoka (HA 30; HD 69), 
following the Tibetan (107b7; 115a5), read dharmam kdyena. 

1039 Divy 560.3. deva tripathanirdsi{mss., tr; ms. C, -nirvdni). Perhaps these three paths 
refer to this world, the upper world (i.e., the divine realms), and the under world (i.e., the 
realms of hell). Nobel (1955: i, 75n2) and Hiraoka (HA 30; HD 69), following the Tibetan 
(107b7; 115a5) and in consideration of the meter, read devatvam atha nirvdnam. Nobel 
(1955: i, 75) offers this translation: “Dieser wird bestimmt ein Gott werden oder in das 
Nirvana eingehen.” 

1040 Divy 560.3, dhruvam tasya vidhTyate. In Pali, dhuva (= Skt, dhruva) can be a synonym 
for nibbdna (Samyutta-nikdya iv, 370; cf Dhadphale 1980). 

1041 Divy 560.4, nrpah. Hiraoka (HA 30; HD 69), following the Tibetan (107b7; 115a5), 
reads nrpa. That is, “O king.” 

1042 Divy 560.7-8, srutvd dharmam tato jheyoiyass., jheyd) yadi tvam prTtim isyasi. Nobel 
(1955: i, 75n5) suggests srutvd dharmam tato deva yatra (or yena) te prTtir esyasi. That is, 
“After hearing the dharma you can go where you please.” 

1043 Read purusasydyuh. Nobel (1955: i, 75n8) suggests posasydyuhor pursasydyuh to 
preserve the meter. Divy 56Q.l\, purusasydsu. Further emendations could also be made as 
the subject of this sentence is in the plural while the verb is in the singular. 

1044 Following Speyer (1912: 361), Smith (1953: 125), the Tibetan (108al; 115a7), Nobel 
(1955: i, 75n9), and Hiraoka (HA 30; HD 69), read putraddradhanesu. Divy 560.12, 


putraparadhanesu. Also possible is putraparadhanesu —that is, “wives, women, and 
money.” In this ease, the women are “other women” (i.e., other than one’s wives). 

1045 Read putradvesinTm. Divy 560.13, putrdd vepinTydm{sic ms. D; mss. ABCE, vepilT). 
Cowell and Neil (Divy 560n4) query vaiparityam. That is, “opposition.” Hiraoka (HA 30; 
HD 69) eoneurs. Vaidya (Divy-V 475.1) emends to vesimydm. Edgerton (BHSD, s.v. krti) 
suggests vepilTydm. The reading and meaning here isn’t elear. Cowell and Neil (Divy 711) 
write “Does this mean that ‘a spell eomes through a wife’?” In their index, however, krti is 
defined as a “house for relics.” Edgerton (BHSD, s.v. krti) refers to this as “an obscure 
passage where the mg. is probably also work, and surely not house for relics.'" Helmer 
Smith (1953: 126) offers detailed comments on vepimydm —emended to vepiliyam by way 
of vepuliyam —and suggests this translation: “Quelle est la joie que nous donneront un fils, 
une epouse, des biens? D’un fils on nous promet la surproduction, I’epouse n’est, dit-on, 
qu’une outre, les biens sont convoites par les bandits.” Cf the Tibetan (108a2; 115bl) and 
Nobel 1955: i, 76nl. Nobel (1955: i, 76) offers this translation: “Wegen des Sohnes nennt 
man (ihn) freudig, wegen der Gattin bezeichnen sie (ihn) hochmutig.” 

1046 Divy 560.14, caurd. Vaidya (Divy-V 475.2) emends to “heroes” (saurd). 

1047 Divy 560.18, ko neha (mss., nveha). Nobel (1955: i, 76n2) reads ko ’dyeha. 

1048 Following Speyer (1912: 361), Vaidya (Divy-V 475.9-10), the Tibetan (108a3; 115b2), 
and Hiraoka (HA 30; HD 69), read mahdnubhdvd vrsnyandhakdh kuravah pdndavds ca. 
Cf Nobel 1955: i, 76n3, -bhdvdh krsndndhakdh. Divy 560.20-21, mahdnubhdvds (mss., - 
bhdvd) trsndndhakdh kuravas ca sapdndavds ca.li could be said, however, that the Kurus 
and the Pandavas, battling each other as they do in the Mahdbhdrata, are “blinded by 
desire” {trsndndhakdh). 

1049 Following Speyer (1912: 361), the Tibetan (108a3; 115b2), Nobel (1955: i, 76n4), and 
Hiraoka (HA 30; HD 69), read sampannavittd yasasd jvalantah. Divy 560.22, 
sampannacittd yasahsamdjvalantah. Vaidya (Divy V 475.11) reads sampannacittd yasasd 
jvalantah. 

1050 Divy 560.22-23, te na saktd maranam nopagantum (mss., ndpa-). Nobel (1955: i, 
76n5) reads te ndpi saktd maranam apahantum. 

1051 Divy 560.26, vittapugair(Qx conj.; mss. AC, -sugair; ms. D, -sagair; mss. BE, 
cittasagair) «a[vara/r].Vaidya (Divy-V 475.15) does not add in varair. Following the 
Tibetan (108a3; 115b2), Hiraoka (HA 30; HD 69) reads bhrtyapugaih and Nobel (1955: i, 
76n7) reads bhrtyavargaih.That is, “by a staff of servants.” 

1052 Divy 561.3, saprthivTpradesah. Nobel (1955: i, 77nl) suggests soprthivTpradesah and 
likewise in the next verse (Divy 561.7). 

1053 A version of this verse and the next can be found in the Dhammapada (vv. 127-28). 
Cf Divy 532.27-29. 

1054 Divy 561.8, diso dasa (mss. ABC, dasah). Nobel (1955: i, 77n3) suggests diso disah. 
This verse and the next share similarities with Dhammapada v. 149: ydn’ imdni apatthdni 
aldpun ’ eva sdrade\ kdpotakdni atthmi tdni disvdna kd rati. Cf Nobel 1955: i, 77n4. 

1055 Following Speyer (1902: 561), the Tibetan (108a5; 115b4), Hiraoka (HA 30; HD 69- 
70), read apdstdni. Divy 561.10, upasthdndni. 

1056 Following Cowell and Neil’s query (Divy 561n3), read sdrade. The commentary to 
Dhammapada v. 149 (Dhammapada-atthakathd hi, 112; cited in PTSD) explains sdrade as 
“scattered by the autumn winds.” Divy 561.10, serabhe {sic mss.). Speyer (1902: 561), the 
Tibetan (108a6; 115b5), and Hiraoka (HA 30; HD 70) read serate. Nobel (1955: i, 77) 


offers extensive notes on this verse and provides this translation: “Wenn man all diese 
musehelfarbigen Sehadel sieht, die weggeworfen sind und niedergefallenen Kiirbissen 
gleiehen, welehe Freude (sollte man dann) hier (noeh haben)!” 

1057 Divy 561.14, mrtyor vasam bhuhkte. Nobel (1955: i, 78nl) and Hiraoka (HA 30; HD 
70), following the Tibetan (108a7; 115b6), read martyo ’sanarn bhuhkte. That is, “As long 
as a person eats food.” Nobel (1955: i, 78nl) finds the alternative “senseless,” but I’ve kept 
it anyway. The term martyah also appears in the next verse (Divy 561.17). 

1058 Following the Tibetan (108a7; 115b6), Nobel (1955: i, 78nl), and Hiraoka (HA 30; HD 
70), read anyat ksiptam. Nobel (1955: i, 78) offers this translation for the verse: “(Nur) 
solange der Menseh Speise isst, sieh kleidet oder gibt, ist dieses als sein eigen zu 
bezeiehnen; das andere wird weggeworfen und geht dahin.” Divy 561.15, anyan nityam. 

1059 Divy 561.16, acaurdharanam. Vaidya (Divy-V 476.3) emends to asaurdharanam. 

1060 Following Vaidya (Divy-V 476.10), the Tibetan (108a7; 115b6), Nobel (1955: i, 78n5), 
and Hiraoka (HA 30; HD 70), read rajatajdtarupam. Divy 561.22-23, rajatarupam. 

1061 Divy 561.25-26, sace(/(mss. ABDE, sacedrsam) rnam bhavati{to preserve the meter, 
read bhoti] pitur mrtasya priydh sutd ndsya vahnim [vahanti]. As Cowell and Neil (Divy 
561nl3) observe, this line is missing a verb. Following the Tibetan (108bl; 116al) and 
Nobel (1955: i, 78n6) —khyer —add vahanti (or perhaps haranti). Nobel offers this 
translation: “Wenn naeh dem Tode des Vaters Sehulden entstehen, dann bringen die lieben 
Sohne ihm nieht das Feuer.” Vaidya (Divy-V 476.14), less eonvineingly, suggests adding 
visanti —as in, “his dear sons ean’t aseend his funeral pyre.” 

1062 Divy 561.27-28, rdhuh (ms. E, cdhuh) pitd mama kdryateti. This line is eorrupt and 
requires revision. Following the Tibetan (108bl; 116al) and Nobel (1955: i, 78n7), read 
ndhuh for rdhuh (ms. E, cd/zw/z).Otherwise, “My father is a Rahu!” This is a more strained 
reading. Rahu is a demon that tried to join the gods in drinking the immortal neetar that 
they had ehumed from the oeean. The sun and the moon exposed Rahu as an imposter, and 
Visnu deeapitated him. But Rahu had tasted the neetar, so his severed head beeame 
immortal. Even now, on oeeasion, it takes its revenge on the sun and the moon by 
swallowing them up as a eelestial body that sometimes eelipses them. Perhaps the idea here 
eould be that their father was the demon that swallowed the moon of their wealth. 

Also problematie here is that the meter is broken—there is a missing syllable—and it 
isn’t elear how best to understand the unattested kdryateti. The Tibetan (108bl; 116al) 
reads bdag gi pha ’am rjer me smra. Perhaps, “They don’t even say [he is] my father or 
master.” Nobel (1955: i, 78) offers this translation: “Bei seinem Tode weinen sie nieht mit 
Tranen im Angesieht und sagen nieht: ‘mein Vater, aeh!”’ For the missing syllable, perhaps 
add kim or vd, based on the Tibetan ’am. Hiraoka (2007: ii, 530n248) suggests kdruniko ti 
for kdryateti —apparently reading rje in the sense of snying rje —but makes no 
emendations. Perhaps emend to bhdrteti. 

1063 Following the Tibetan (108bl; 116al), Nobel (1955: i, 78n8), and Hiraoka (HA 30; HD 
70), read ddhyam tu matvdpi. Divy 562.1, dyantu sattvdh (ms. C, sattvd ’pipitd). That is, 
‘“Come everyone!” 

1064 Divy 562.3, dusyair enam prdvrtam nirharanti jyotih samdddya dahanti. Vaidya (Divy- 
V 476.22) reads . . .[ca tarn] dahanti. Nobel (1955: i, 79nl) reads dusyena tarn prdvrta 
nirharanti jyotih samdddya tato dahanti. 

1065 Divy 562.4, sa dahyate jhdtibhi rudyamdna(mss. BD, -mdnaih) ekena vastrena vihdya 
bhogam. Or perhaps understand bhoga as “property.” In other words, he burns with 


nothing but a single sheet of eloth to his name, all his other property left behind. Nobel 
(1955: i, 79nl) suggests emending to jndtibhi, for metrieal reasons, and after 
bhogamadding kurvanti or bhunjante{Tih., longs spyod byed). Perhaps, “While his relatives 
weep, he burns with just a single eloth, and then they leave him behind and enjoy 
themselves.” 

1066 Following Vaidya (Divy-V 477.9), the Tibetan (109A1; 116bl), Nobel (1955: i, 79- 
0n4), and Hiraoka (HA 30; HD 70), read visdrinT trsnd. Divy 562.23, visdrinT krsnd. 
Perhaps, “the spreading blaek fire.” Edgerton (BHSD, s.v. visdrinT) offers a long note on 
this passage and explains that “the words visdrinT krsnd perhaps eorruptly represent an abl. 
phrase, from his evil course.'" 

1067 Following the Tibetan (109a2; 116b3), Nobel (1955: i, 80n2), and Hiraoka (HA 30; HD 
70), add dustasya. Divy 563.2 (omitted). As Cowell and Neil (Divy 563n2) note, there is a 
“word lost” here. Vaidya (Divy-V 477.14) suggests “undigested” (ajTrnasya). 

1068 Following the Tibetan (109a5; 116b5), Nobel (1955: i, 80n6), and Hiraoka (HA 30; HD 
70), read ndkhanditd. Divy 563.8, ndkranditd. Perhaps, “unless they are beaten.” 

1069 Hiraoka (HA 30; HD 70), following the Tibetan (109a5; 116b5), adds na. Divy 563.9 
(omitted). 

1070 Following Vaidya (Divy-V 477.20), the Tibetan (109a5-6; 116b5-6), Nobel (1955: i, 
80n7), and Hiraoka (HA 30; HD 70), read yad. Divy 563. Id, yadi. 

1071 The Tibetan preserves additional questions about King Sikhandin’s various ministers. 

1072 Divy 563.28, pracdrite (ms. D, pravdrite). Cf Divy 564.5, pracdritam (ms. D, 
pravdr-1). Edgerton (BHSD) suggests “town” or “region.” Nobel (1955: i, 81n3), following 
the Tibetan (109b2; 117a3), suggests prati(ni)vrttya orprati(ni)vartitvd. 

1073 Divy 564.18, ko nu virodha iti. Speyer (1902: 361), the Tibetan (llOal; 117b2), and 
Hiraoka (HA 30; HD 70) read ko ’tra virodha iti. 

1074 Vaidya (Divy-V 478.27) marks this with a question mark. Nobel (1955: i, 82) reads, 
“Wenn Vater oder Briider oder aueh der dem eigenen Korper entsprossene Sohn sieh zu 
den Widersaehem begeben, dann muss man die Erde (mit ihnen) mehren?” 

1075 Cf Divy 448.25-26. 

1076 Divy 565.10, tapamyam. The Tibetan (110a8; 118a2) reads tarkamyam. That is, “there 
is nothing here to eonsider.” Cf Nobel 1955: i, 82n4. 

1077 Divy 565.11, yad. As Nobel (1955: i, 82n5) notes, one would expeetye. 

1078 Divy 565.18, hiranyasuvarna-. Although hiranyaand suvarna are often near synonyms 
(see note 110), here I take them as “silver” and “gold,” for that reading makes the most 
sense at Divy 575.11. Here Nobel (1955: i, 83) translates hiranyaas “Kostbarkeiten” but 
later (1955: i, 96n5) takes it to mean “silver.” 

1079 Divy 566.18, dryapardbhavacihnakaram.This is obseure, and Nobel (1955: i, 84n2) 
likewise finds it laeking sense. He suggests dryabhdvacihnakaram.Jhat is, “marking your 
beeoming a noble one.” 

1080 Nobel (1955: i, 84) offers this translation of the Tibetan: “Bester der Manner, was das 
Kennzeiehen der deinem Charakter angemessenen Wesenheit des Heiligen (ausmaeht), das 
hast du vollendet. Du Outer, was (aber) dem Charakter jenes entsprieht, das wirst du jetzt 
sehen.” 

1081 Divy 567.4, anurupam (mss. ABC, anuydm; mss. DE, anurupdm) gacchdmTti. The 
Tibetan (lllb3; 119a5), Nobel (1955: i, 85nl), and Hiraoka (HA 31; HD 70) read 


anuprapsyamiti. Nobel (1955: i, 85nl) also reads svakartham ior svakaryam. 

1082 Cf. Divy 340.26-28. 

1083 Following Divy 5.5, 55.1, the Tibetan (112a7; 120a3), Nobel (1955: i, 86n3), and 
Hiraoka (HA 31; HD 70), read desaydpy evaitat. Divy 567.3, desaydmy etat. 

1084 Following the Tibetan 112a8; 120a3), Nobel (1955: i, 86n4), and Hiraoka (HA 31; HD 
70), read mdsau sattvah. Divy 568.2, mamdsau sattvah. Perhaps, “so that this being [who 
is a part] of me.” 

1085 Following the Tibetan (112a8; 120a4), Nobel (1955: i, 86n5), and Hiraoka (HA 31; HD 

70) , read karma-. Divy 568.3, dharma- (mss., dharmo-). 

1086 Divy 568.3-4, rkdro ’pi na pratibhdtiprdgeva rddhih. This is a trieky idiom to eapture. 
Tharehin (1984: 47) offers this translation: “T should make use of my miraeulous powers 
and eseape, whieh will save this evil one from dropping into the hells.’ But when he 
attempted to do so, his karma prevented him even from framing the required thought, mueh 
less performing the miraele.” And aeeording to Nobel (1955: i, 86): “Aber welehes 
Zaubermittel er aueh begann, das wurde auf Grund seiner Taten zuniehte, und so 
entsehwand sehon die erste Silbe des Zauberspruehes, um wieviel eher erst der ganze 
Zaubersprueh!” 

1087 Following Hiraoka (HA 31; HD 70), read narakdn. Divy 568.13, narakam. 

1088 Divy 568.29, devdn. Understand as devanikdydn. 

1089 This divine realm isn’t mentioned in the other instanees of this passage. See appendix. 

1090 The following pronouneements (Divy 569.8-13) oeeur in a more abridged form than 
they do in the standard eliehe (e.g. Divy 68.26-69.5, 139.6-16). I translate them in full 
nonetheless. 

1091 Following Vaidya (Divy-V 482.12), read dhTra buddhyd. Divy 569.23, dhirabuddhyd. 

And following Vaidya (Divy-V 483.13) and Hiraoka (HA 31; HD 71), read sramana 
jinendra kdnksitdndm. Cf Nobel 1955: i, 89n2. Divy 569.24, 

sravanajinendrakdnksitdndm. 

1092 Here the Tibetan (113b7-114al; 121b4-5) offers an aeeount that is notpreserved in the 
Sanskrit. Cf Nobel 1955: i, 89n4 and Hiraoka 2007: ii, 534n317. 

1093 Divy 570.6, sdsrukanthah. Cf Divy 173.23 and DS 433n637. 

1094 Divy 510.19,prdnaviyogah. Nobel (1955: i, 90nl) suggests prdnaviyoge. 

1095 Following Nobel (1955: i, 90n4), read sa soka-. Divy 570.25, manahsoka- (mss., 
masoka-). Cf. the Tibetan (114a8; 122a5). 

1096 Divy 570.25, haritaluna. Reading the former as “being meaningless,” Speyer (1902: 
361) suggests hastaluna. The Tibetan (114a8; 122a5) reads sdon por brngas pa. Nobel 
(1955: i, 90) offers this translation: “und weUcte wie griin abgemahtes Sehilfrohr dahin.” 

1097 Divy 571.6, vinipdtya. Nobel (1955: i, 91n2) suggests following the Tibetan, whieh 
reads chud gzan pa, and translating this as “eonsumed.” I think the idea idea here is that 
sinee they were eharlatans, they “eonsumed” the offerings, but in doing so they also 
“ruined” them. Sinee the offerings were eaten by those unworthy of offerings, they 
wouldn’t generate mueh merit for their donors. Cf Edgerton (BHSD, s.v. vinipdtayati). 

1098 Following Speyer (1902: 361), the Tibetan (114b4; 122b2), and Hiraoka (HA 31; HD 

71) , read svTkrtya. Divy 571.8, krtvd. Nobel (1955: i, 91n2) suggests hrtvd. Cf Divy 
572.26, mdmsapesTm dddya. 


1099 The queen is unnamed here, although she is ealled Taralika in the Avadanakalpalata 
(no. 40, V. 120). Sikhandin is apparently her son, and now that he has beeome king, she 
has beeome the prineipal queen, the role previously filled by Queen Candraprabha. 

1100 Divy 571.15, prativinodaydmi{mss., pratinod-). Edgerton (BHSD) defines this as 
“dispels, removes, gets rid of” One eould also take this to mean “remove [the suffering]” 
or “remove [the sin].” Cf Tharehin (1984: 51) and Nobel (1955: i, 91n5), who also 
suggests reading tdvad for tad. Perhaps, “1 ean make that go away.” 

1101 Divy 571.26-27, dattam bhavatu \ sd kathayati \ yathdbhutam . . . Hiraoka (HA 31; HD 
71), following the Tibetan (115a3; 123al), emends to bhavatu kathaya ydthdbhutam. 
Nobel (1955: i, 91n6) offers a slightly different arrangement: dattam bhavatu\ (tat) kathaya 
ydthd bhutam. That is, “Your safety is guaranteed. Tell it like it is.” 

1102 Divy 572.1, ekdntTkarisyantiti (mss. ABC, ekdkikar-; ms. E, akdkikar). Edgerton 
(BSHD, s.v. ekdntikaroti), eiting this passage, explains that this verb means “makes all 
right, makes perfeet, eompletes.” Perhaps, “they will give you the last word in the matter.” 
Nobel (1955: i, 92n2) suggests vyantikarisyantiti. That is, “put an end to” or “get rid of” 

1103 Divy 512.1, anukulam. Nobel (1955: i, 92n4) strongly prefers the Tibetan (115a8; 
123a5), whieh reads ananukulam. 

1104 The text here seems to be ineomplete. Cf Nobel 1955: i, 93n2. 

1105 Divy 573.6, adbhutam{mss. CD, adbhuta) samvrttam(mss., -ttdh). Nobel (1955: i, 
93n6), following the Tibetan (116a4; 124a2), suggests mahkavah samvrttdh. That is, “were 
dismayed.” 

1106 Following the Tibetan (116a4; 124a2), Nobel (1995: 93n6), and Hiraoka (HA 31; HD 
71), read anudagrd avisdraddh. Divy 573.6, anubhdvodagrd avisdraddh.Ferhaps, “And 
those who were well known for their great power were unnerved.” 

1107 Following Nobel (1995: 93n7) read dryasya mahdkdtydyanasya. Hiraoka (HA 31; HD 

71) suggests dryakdtydyanasya. Cf the Tibetan (116a4; 124a2). Divy 573.8, 

dryakdsyapasya kdtydyanasya. That is, “the noble Kasyapa, to Katyayana.” 

1108 Divy 573.12, v/najdpeksajd.Perhaps this is meant to evoke, or is a misprint for, 
vineydpeksayd or vaineydpeksayd —“in expeetation of a new diseiple.” Both of these terms 
oeeur frequently in the text while this is the lone oeeurrenee of vinaydpeksayd. 

1109 Following the Tibetan (116a4; 124a2), Nobel (1955: i, 94n2), and Hiraoka (HA 31; HD 
71), read duhkham ca rahgacchavikarma kriyate. Divy 573.21-22, duhkham carad 
gacchati karma kriyate. Perhaps, “that he proeeeds praetieing suffering; that an aetion will 
be done by him.” This passage is puzzling. Cowell and Neil (Divy 711) offer this 
translation: “1 fear lest the king should show me disfavour; misfortune is hastening to him, 
his fate is working, he will bespatter my eup and robes with dust.” Nobel (1955: i, 94) 
offers this translation: “da die Arbeit des Farbens sehwierig ist, ware es nieht gut, wenn die 
Monehsgewander von Staub (Sehmutz) getroffen wiirden.” 

1110 Following Speyer (1902: 361) and Hiraoka (HA 31; HD 71), read avakarisyatiti. Divy 
573.22, ’vatarisyatTti. Cf Nobel 1955: i, 94n2. 

nil Following Nobel (1955: i, 94n2), read md sma cfvardn/.Hiraoka (HA 31; HD 71) reads 
cTvardni. Divy 513.22,pdtracTvardni. 

1112 Divy 573.29-574.1, mdham asya pitrmdrakasya rajasdm{ms. D, jarasdm) 
pravrajydmiti. Following Vaidya (Divy-V 485.4), read rajasd. Nobel (1955: i, 94n4) reads 
rajasd sampraksya iti. That is, “Fet me not be touched by the dirt. . .” 


1113 Following the Tibetan (116b6-7; 124b4) and Hiraoka (HA 31; HD 71), read ekaikena 
ekaikd pdmsumusti dyusmato mahdkdtydyanasyopari ksiptd\ tasyopari. Cf. Nobel 1955: i, 
95nl. Divy 574.5, ekaikayd pdmsumustyd dyusmato mahdkdtydyanasyopari. That is, 
“With eaeh handful of dirt, [a great pile of dirt was amassed] on top of the venerable 
Mahakatyayana.” 

1114 Divy 574.8, buddhydyamdndh. Cowell and Neil (Divy 711) translate this tentatively as 
“thinking him a Buddha,” but Edgerton (BHSD, s.v. buddhydyate) rejeets this translation 
and suggests “being mentally alert.” Also possible is “eoming to understand the situation.” 
Nobel (1955: i, 95n4) and Hiraoka (HA 31; HD 71), following the Tibetan (116b8; 124b5), 
read avadhydyamdndh. That is, “thinking ill of him.” 

1115 Following Edgerton (BHSD, s.v. adusin), Nobel (1955: i, 95n6), and Hiraoka (HA 31; 
HD 71), read adusyanapakdri. Divy 574.11, adusyanayakdri. 

1116 Divy 574.15, kirn anyad bhavisyatiti. Nobel (1955: i, 95n7) and Hiraoka (HA 31; HD 
71), following the Tibetan (117a2; 124b7), add before this santi karmdni. That is, “These 
are the deeds.” 

1117 Divy 574.16, mahdkdtydyane{mss. AD, -yana) janakdyasahdyena. Hiraoka (HA 31; 
HD 71) omits mahdkdtydyanebecause it is “out of eontext.” Nobel (1955: i, 96n2) reads 
mahdjanakdyasahdyena. 

1118 Following Cowell and Neil (574n5) and Nobel (1955: i, 96n2), add vipdkah. Divy 

574.17 (omitted). 

1119 Divy 574.21, hiranya-. Elsewhere 1 take this to mean “gold,” partieularly when it is 
paired with terms sueh as rajata. But here and in what follows (Divy 576.14-16), where it 
is paired with suvarna-, Nobel (1955: i, 96n5) takes it to mean “silver,” and 1 follow his 
lead. Cf. Divy 565.18. 

1120 Following the Tibetan (117b2-3; 125a7), Nobel (1955: i, 96n8), and Hiraoka (HA 31; 
HD 71), read kirn devendrye mahdkdtydyane kirncit krtam \ kirn pdrnsundvastabdhah. Divy 
575.3-4, kirn devendryo mahdkdtydyanah kirncid uktah pdrnsund ’vastabdhah. Perhaps, 
“Did my lord say something about the noble Mahakatyayana being buried by dirt?” 

1121 Divy 575.7, kdnupurvltn{sic mss.) kathayati. Hiraoka (HA 31; HD 71), following Divy 

574.18 and the Tibetan (117b4; 125bl), reads kdnupurvTbhavisyati. 

1122 Following Hiraoka (HA 31; HD 71), omit Divy 575.14-20. 1 agree with Hiraoka (HD 
71) that this “is unneeessarily eopied from the preeeding sentenees (Divy 574.25-575.2).” 
Cf. Nobel 1955: i, 97nl. 

1123 Divy 575.21-22, samucchinnapindapdtah pdrnsuvarsendvastabdhah sa kim anyad 
vaditum Tdrsarn vd{sic mss. eorrupt) vadate devato vd pdpanaram iti. This is obseure. 
Vaidya (Divy-V 486.3) reads vadatuior vaditum and marks pdpanaram with a question 
mark. 1 read pdpakaramfor pdpanaram. Nobel (1955: i, 97nn2-3), following the Tibetan 
(117b7-8; 125b3-4), suggests deva yo brdhmanah samprayatasamucchinnapindapdtah sa 
kirn sobhanarn cintayisyati \ sa devena pahcasataparivdrah samucchinnapindapdtah 
pdrnsundpy avastabdhah\ pdrnsuvarendvastabdhah sa kim anyad vaditum Tdrsarn yad 
vadate ’to (vdkyarn) kalydriataram iti. He offers this translation: “Majestat, wenn man einem 
Brahmanen (erst) Bettelmahlzeiten gewahrt und (sie ihm naehher) eingestellt hat, was soil 
er Gutes denken! Der Konig hat ihm samt seinem Gefolge der funfhundert (Monehe erst) 
Bettermahlzeiten gewahrt und (sie ihm naehher) eingestellt und hat ihn aueh noeh mit 
Staub bedeekt; wie sollte er da eine andere segensreiehere Rede fuhren als das was er 
sagt!” 


1124 Divy 576.3, tada. Hiraoka (HA 31; HD 71-72), following the Tibetan (118a5; 126al), 
reads tayd. 

1125 See Divy 213.21-24; trans. in DS 352. 

1126 Hiraoka (HA 31; HD 72), following Divy 574.22, 575.11, and the Tibetan (118b3; 
126a6), adds pascdd. Divy 576.18 (omitted). 

1127 Here (Divy 576.22-26) the text refers to the ehief ministers as “Hiruka” and “Bhiruka,” 
so the eities that they found are their namesakes. For more on the variability of their names, 
see note 952. 

1128 The loeation of this eity (if it ever existed) is unknown. 

1129 This is likely the same as Bharukaeeha or Bhrgukaeeha, now ealled Bharueh, whieh is 
on the northern bank of the Narmada River in Gujarat. 

1130 Nobel (1955: i, 98n4), following the Tibetan (118b6-8; 126bl-3), reeonstruets the 
following portion, whieh is missing from the Sanskrit: rauruke nagare uccasabdo 
mahdsabdo nirgatah\ rdjd kathayati\ bhavantah kim esa uccasabdo mahdsabdah\ dmdtydh 
kathayanti\ deva pdmsuvarsam patitam\ rdjd kathayati\ bhavanto yady evam paryesata 
yatra {or yena) hirukabhirukdv agrdmdtyau tisthatah\ te paryesitum drabdhdh \ ydvad etau 
nispaldyitdv upalabhante\ tai rdjdbhihitah\ deva etau nispaldyitau\ ndvatisthatah\ tato rdjd 
sikhandTnispaldyitum drabdhah\ amanusyakair dvdrdny avastabdhdni. That is: 

A lot of noise and eommotion arose in the eity of Rauruka. 

“Gentlemen,” the king said, “what is all this noise and eommotion?” 

“My lord,” the ministers said, “a rain of dirt has fallen.” 

“Gentlemen,” the king said, “if that’s the ease, find out where the ehief ministers Hiruka 
and Bhiruka are staying.” 

The ministers began to look for them and found that the two of them had eseaped. “My 
lord,” they told the king, “the two of them have eseaped! They’re not here.” 

Then King Sikhandin tried to eseape, but nonhumans bloeked the gates to the eity. 

1131 Following the Tibetan (119al; 126b4) and Nobel (1955: i, 99nl), read 
Mms/kdm.Hiraoka (HA 31; HD 72), following Divy 579.7, reads kdmsyam. Divy 576.29, 
“a pieee of [silk] eloth from VaranasT’ {kdsikdm). 

1132 Read kdmsikd.Divy 576.30, kdsikd. See previous note. 

1133 Following the Tibetan (119al; 126b4) and Hiraoka (HA 31; HD 72), read 
ardhamdtrena dkirnd. Cf Nobel 1955: i, 99n2. Divy 576.30, anavTkrtd. Edgerton (BHSD) 
suggests “made not fresh, i.e. stained, spoiled (with dust; of a silk eloth),” and he eites only 
this passage, but none of these meanings apply after emending kdsikdio kdtnsikd. 

1134 Following the Tibetan (119al-2; 126b4), Nobel (1955: i, 99n3), and Hiraoka (HA 31; 
HD 72), read sdvasesagocara iti. Divy 577.1, sdva sesdgocara /ft'.Perhaps, “A part of it still 
ean’t be seen.” 

1135 Divy 577.1, niskdsitd purnd cudikdbaddhd samvrttd. Hiraoka (HA 31; HD 72), having 
emended kdsikd (feminine) to kdmsya (neuter), reads niskdsitam purnam cudikdbaddham 
samvrttam.This isn’t neeessary if we read kdtnsikd. 

1136 Following Nobel (1955: i, 99n4), read agocaribhutd. Divy 511.h, “It’s beeome 
uninhabitable [out there]” {agocaribhutam). Cf Divy 577.1. Tharehin (1984: 65) offers this 
translation of the Tibetan: “This is now no plaee to be.” 


1137 Perhaps we should emend Khara to Khala (Threshing Ground), eonsidering that in the 
town there is a “granary” {khaldbhidhdna\ Divy 577.12). Cf. Nobel 1955: i, 100n2. The 
term khara (donkey? heron?) doesn’t make mueh sense in this eontext. The Tibetan reads 
kharavana. Cf. Nobel 1995: lOOnl. 

1138 Following the Tibetan (119a6; 127al) and Hiraoka (HA 31; HD 72), read te. Divy 
577.12, tena. 

1139 Divy 577.14, pindapdtram. Read as pinddya. Cf Divy 579.14 and Nobel 1955: i, 
100n2. 

1140 Divy 577.21-22, tddakam kuhcikdm{rass. ABC, kuhcikdva; ms. D, kuhcikdve) ca. 
Edgerton (BHSD) and Cowell and Neil (Divy 680) both understand tddakaio be some kind 
of “key.” The Tibetan reads Ide mig and Ide mig kyog po, whieh Nobel (1955: i, 100) 
translates as “Sehloss und Sehliissel.” Yet, eonsidering that all this takes plaee in a granary 
(khaldbhidhdna) —or perhaps it’s a “threshing ground”—maybe these items are “a flail and 
a broom,” although this would streteh their traditional meanings. 

1141 Divy 577.23, grhitam. Nobel (1955: i, 100n4) suggests adhivdsitam. That is, “aeeepted 
his request.” 

1142 Following Cowell and Neil’s query (Divy 73n3), add uktd. Vaidya (Divy-V 487.15) 
adds uktam. Hiraoka (HA 31; HD 72), following the Tibetan (119b4; 127a6), suggests 
replaeing dattd with uktd. Divy 511.21, dattd ca. 

1143 Here one expeets the verbal form krtvd, but it is absent. Nobel (1955: i, 100n7) 
suggests adding it. Divy 578.6 (omitted). 

1144 Divy 578.8, adhisthd bhava ihaiva.Or, perhaps, “preside over this plaee.” Hiraoka (HA 
31; HD 72), surmising from the Tibetan (199b7; 127bl), reads adhisthdne bhavatihaiva. 
Nobel (1955: i, lOlnl) suggests adhistd. 

1145 Following Nobel (1955: i, 101n2) and Hiraoka (HA 31; HD 72), read 
mahdkdtydyanah.Dwy 578.10, mahdkdtydyana iti. 

1146 Divy Sl'&.l^-IA, yadi yddrsam eva mama sthandilam kdrayatha tddrsam evdryasyeti. 
Nobel (1995: 101n3) suggests yadi yddrsam eva mama sthandilam kdritam kdrayatha 
tddrsam eva dryasya tisthdmiti. That is, “In just the same way that you eonstrueted an altar 
for me, make one for the noble one. Then I’ll stay.” 

1147 This term asau in this sentenee (Divy 578.17) is grammatieally suspeet and eould be 
deleted. 

1148 Divy 578.18, prdkdrakantake.Verhaps, “rampart.” One eould read this as a “rampart” 
or even “a battle station on a wall to the eity,” but the Tibetan understands it simply as “a 
wall.” 

1149 Divy 578.22, nirdmagandhasya-. He is, more literally, “free from the foul smell [of 
immorality].” 

1150 Following the Tibetan (120a4; 127b6) and Hiraoka (HA 31; HD 72), read tayd. Divy 
578.23, tasmdt. 

1151 Divy 578.25, sahktum (mss. ABD, saktum; ms. C, sektum) drabdhdh. The Tibetan 
(120a5; 127b7) reads ’dompar gyur te. Cf Nobel 1955: i, 101n5. 

1152 Following the Tibetan (120a7-8; 128a2) and Hiraoka (HA 31-32; HD 72), read 
samayatah ksamdmi yadi yuyam yddrsam eva mama satkdram kurutha tddrsam evdryasya 
mahdkdtydyanasyeti. Nobel 1955: i, 101n7 eoneurs exeept for reading ksamisydmiior 


ksamami.T>iyy 578.30-579.1, yadi yuyam yadrsam evaryasya mahakatyayanasyeti. As 
Cowell and Neil (Divy 579nl) observe, “The lost words are easily supplied from above.” 

1153 Following Nobel (1955: i, 102nl) and Vaidya (Divy-V 488.6), read ksdntam. Divy 
579.2, ksdntd{sic mss. except ms. D, ksdntya). 

1154 Following Nobel (1955: i, 102n2), read tena tasydh kdmsikd dattd. Hiraoka (HA 32; 
HD 72) reads kdmsyam dattam. Divy 519.6-1, “He gave her a piece of Varanasi silk” {tena 
tasydm kdsikd dattd). 

1155 Divy 579.7, praksipya. The Tibetan (120b2; 128a4) reads “overturned.” Elsewhere 
“overturning the bowl” (pdtranikubjana) signifies one’s refusal to accept offerings from a 
particular person. Cf Nobel 1955: i, 102n3. 

1156 Following Nobel (1955: i, 102n4), read kdmsimaha kdmsimaha iti. Hiraoka (HA 32; 
HD 72) reads kdmsyamaha kdmsyamaha iti. Divy 579.8, “Kasimaha—Kasimaha (Varanasi 
Silk Festival)” {kasimaha kasimaha iti). 

1157 Divy 579.12, lambakapdla (sic ms. E; ms. A, lambaydkepdla; mss. BC, layokepdla; ms. 
D, lambakepdla) iti. Cf Nobel 1955: i, 102n7. The people there were referred to as 
“cowherders” {gopdlaka) and “cattleherders” {pasupdlaka), and now they’ve come to be 
known as a different kind of “herder” or “protector” {pdla )—a kind of “hanging guard.” 
Their town is likely meant to be Eampaka, modern-day Eaghman in Afghanistan. 

1158 Divy 579.19, paryatitum. Nobel (1955: i, 102n8), following the Tibetan, suggests 
paryesitum. That is, “to search.” 

1159 This is equivalent to modern-day Wakhan in Afghanistan. 

1160 Following Speyer (1902: 361) and Hiraoka (HA 32; HD 72), read disfyd for Jrstvd,and 
following Cowell and Neil’s query (Divy 580n2), Speyer (1902: 361), Vaidya (Divy-V 
488.27), Divy 580.8, the Tibetan (121a5; 128b6), and Hiraoka (HA 31; HD 72), read 
cirasya for asya. Divy 680.7, drstvdsya {sic mss.). Nobel (1955: i, 103n5), also suggests 
putra tvdm for putrakam at Divy 580.7 and 570.8. 

1161 Following Divy 46.23-24, 48.13, 52.23, etc., read caturdryasatyasamprativedhakT. 
Divy 580.12, caturdryasamprativedhikT. 

1162 Divy 580.21, duskarakdrind. Nobel (1955: i, 104nl), following the Tibetan (121b4; 
129a4), suggests duskarakdrinydh. 

1163 Following Vaidya (Divy-V 489.7) and Hiraoka (HA 32; HD 72-73), read putra 
yatnena. Divy 5S0.24,putrayatnena.Ct Nobel 1955: i, 104n2, suprayatnena. 

1164 Divy 580.25, bhadrakanydm. Bumouf (1844: 271; 2010: 76), Edgerton (BHSD), and 
Tatelman (2000: 78) take bhadrakanydas a proper name. Here Cowell and Neil don’t 
capitalize the name, suggesting that they don’t take it as a proper name, but they do 
capitalize it at Divy 52.16 and 52.22. Cf Divy 52.19 (trans. in DS 112) for an explanation 
of her youthful status as a “daughter” {kanyd). In the Pali materials, however, her name 
appears to be MoggalT or Moggallani (cf DPPN). 

1165 Divy 580.27, kimcid. Hiraoka (HA 32; HD 73) and Nobel (1955: i, 104n5), following 
the Tibetan (121b6-7; 129a6) and Divy 579.6 and 581.5, read kimcic cihnam. That is, 
“some token.” 

1166 Divy 580.28-581.1, tayd stuparn pratisthdpya sd tasmin pratimdropitd. More literally, 
“She constructed a stupa and in it mounted that image,” but this is peculiar. One could take 
it to mean that the “staff’ {yasti) is an “image” {pratimd): “she established a stupa and in it 
mounted that image [i.e., the staff].” Also possible is that she mounted the staff in the stupa 


as an image, probably of her son: “she established a stupa and in it mounted that [staff] as 
an image.” It is strange, though, to think of a “staff’ as an “image,” whether literal or 
figural. The term pratima generally refers to something ieonie, not anieonie, in the 
Divyavaddna (e.g., Divy 300.16, 373.15, 419.3, 427.3, 547.6-7, 548.17). The Tibetan 
(121b7; 129a7) simply states that in the stupa she mounted the staff. As sueh, Nobel (1955: 
i, 104n6) suggests emending pratimdropitd to pratisamdropitd, although the term is 
unattested in the Divyavaddna. Also possible is samdropitd or simply dropitd. Panel 85 on 
the north wall of Borobudur features a representation of the stupa of Vokkana, but there is 
no staff to be seen. 

1167 Following the Tibetan (122a2; 129b2) and Nobel (1955: i, 104n9), read pule. Nobel 
(1955: i, 104) takes this to mean “laee-up shoes.” Divy 581.7, pule. Edgerton (BHSD), 
eiting this passage, suggests that it might be “a kind of gem.” 

1168 Following the Tibetan (122a2; 129b2) and Hiraoka (HA 32; HD 73), read tasyd ete. 
Divy 581.7, tad ete{sic). Cowell and Neil (Divy 581n3) query ete te. 

1169 Following the Tibetan (122a2; 129b2) and Hiraoka (HA 32; HD 73), read tasyd ete. 
Divy 581.8, tasyaite. 

1170 Following the Tibetan (122a3; 129b2-3), read pulesvara iti samjnd samvrttd.D'wy 
581.9, itascarasanti{sic mss.) samjnd samvrttd. The Sanskrit is obseure. Nobel (1955: i, 
105nl), following the Tibetan, suggests tayd sthandile kdrayitvd te tatra pratisthdpite\ 
kaiscit pulesvara iti sarnjnd kaiscit pulddhisthdnam (?) iti samnd samvrttd. That is, “She 
built two altars and plaeed them there. Some people know this plaee by the name Pulesvara 
(Lord of Shoes). Others know it by the name Puladhisthanam [or Pulapada?] (Shoe Site).” 

1171 Following the Tibetan (122a5; 129b5) and Hiraoka (HA 32; HD 73), read rdjfid 
sikhandind raurukanivdsind ca janakdyena. Divy 581.14-15, rdjd sikhandi raurukanivdsi 
ca janakdya. Cf Nobel 1955: i, 105n3. 

1172 Following the Tibetan (122a6; 129b6), Nobel (1955: i, 105n4), and Hiraoka (HA 32; 
HD 73), read alpdrthd bhiksavah. Cowell and Neil (Divy 581n5) likewise query bhiksavah. 
Divy 581.17, atha{sic mss.) pdthdbhiksavah. 

1173 Following Hiraoka (HA 32; HD 73), read adusyanapakdri. Divy 581.18, 
adusyanayakdri. 

1174 Hiraoka (HA 32; HD 73), following the standard formula, adds the voeative bhiksavah. 
That is, “monks.” Divy 581.26 (omitted). 

1175 This sentenee is a eonjoining of two eliehes: “long ago, monks, in a time gone by” 
(e.g., Divy 62.7, 73.24, 98.12) and “when no lord buddhas are bom, solitary buddhas ean 
arise in the world” (e.g., Divy 88.13-14, 132.20, 191.24). My sense is that something in 
between them was deleted; see, for example, Divy 191.21-25 and 428.8-11. Also, in the 
seeond eliehe, following Vaidya’s emendation (490.3-4), Cowell and Neil’s query (Divy 
582n2), and the above eitations, read utpdde. Divy 582.7, anutpdde. 

1176 Divy 582.15, rdtrimdivd samupdgatah. Nobel (1955: i, 106n8) suggests rdtrimnivdsam 
upagatah. That is, “spent the night.” 

1177 Following Hiraoka (HA 32; HD 73), omit tarn karvatakam anuprdptah. That is, 
“arrived at that market town.” Its inelusion here (Divy 582.16) is redundant, and it is 
omitted in the Tibetan. 

1178 Divy 582.21, pdtrasrdvanam{sic. mss.). Nobel (1955: i, 107nl) suggests 
pdtraparisrdvanam, whieh is the form that oeeurs at Divy 582.24. Cf Edgerton (BHSD, 
s.v. parisrdvana). 


1179 Divy 5S2.23, patram ca. Nobel (1955: i, 107n2) suggests emending to praksalya. That 
is, “washed.” Hiraoka (HA 32; HD 73) suggests its omission. 

1180 Following Divy 582.11, 582.13, Hiraoka (HA 32; HD 73), and Nobel (1955: i, 107n5), 
read pasalepan. Divy 5S2.29,pasan. 

1181 Divy 583.9, kardkdrasadrsam. Nobel (1955: i, 107n9), following the Tibetan (123a6; 
130b7), queries dnakdkara-. That is, “size of a drum.” 

1182 Divy 583.19, yat/y atra suvarnapalo ’pi ddtavyo ’hampariprdpaydmTti. Nobel (1955: i, 
108n4) and Hiraoka (HA 32; HD 73), following the Tibetan (123b2-2; 131a4), read 
suvarnapattah. That is, “golden bandage.” Perhaps, “Even if a golden bandage needs to 
applied in this ease, ITl get it for you.” 

1183 Following Divy 567.22, the Tibetan (123b3; 131a4), and Nobel (1955: i, 108n5), add 
tatprdptam. Hiraoka (HA 32; HD 73) suggests prdpya. Divy 583.20 (omitted). 

1184 Divy 583.25, nave kumbhe. Nobel (1955: i, 108n6), following the Tibetan (123b5; 
13lab), suggests suvarne kumbhe or survarnakumbhe. That is, “golden pot.” Cf Divy 
327.25. 

1185 Following the Tibetan (123b5; 131a6), Nobel (1955: i, 108n7) suggests adding 
rathydndm catvare (or rathydcatvare). That is, “at the main erossroads.” 

1186 Following the Tibetan (124al-2; 131b2-3) and Hiraoka (HA 32; HD 73), read enaiva 
ca karmdvasesena tasminn evodapdne pahca janmasatdni mrgo jdtah savisena sarena 
marmani tddito ydvad. Divy 584.6, tasminn api codapdne savisena sarena marmani 
tdditas tenaiva ca karmdvasesena{m?,9,. AB, karmavisesena; ms. C, karmdvis-). Nobel 
(1955: i, 109n3) suggests this reeonstruetion for the passage: tasya karmano vipdkena 
kalpam avTcau mahdnarake taptas tenaiva karmdvasesena pahcajdtisatdni tasminn 
evodapdne mrgo bhutvd(or mrgibhutvd) savisena sarena marmani tdditah kdlagatah \ 
etary api arhattvam prdptah sastrena praghdtito nirvrtah- That is, “As a result of that 
aetion, he suffered for an eon in the great AvTei hell, and beeause of the karma that 
remained, for five hundred lifetimes, at this very pond, he was born as a deer, struek in a 
vital point with a poisoned arrow, and died. Even now, after obtaining arhatship, he died by 
the sword before entering nirvana.” 

1187 Following Nobel (1955: i, 110n5) and Hiraoka (HA 32; HD 73), ovaiiydvad anyatamah 
pratyekabuddho janapadacdrikdm{mss., -kdtns) carams tarn karvatakam anuprdptah(J2)iyy 
584.26-27). That is, “Meanwhile a eertain solitary buddha, after traveling through the 
eountryside, arrived at that market town.” Its inelusion here is redundant; the same passage 
oeeurs at Divy 585.2-3. 

1188 Following the Tibetan (124b6; 132a7-bl) and Hiraoka (HA 32; HD 73), read daivam. 
Nobel (1955: i, llOnb) suggests daivena or daivdt. Divy 585.7, “Ifs not like that” 
(naivam). 

1189 Following Divy 585.7, Nobel (1955: i, 110n7), and Hiraoka (HA 32; HD 73-74), read 
dgatd. Divy 585.8, ndgatd. 

1190 Divy 585.10, tadd ddrikayd. Nobel (1955: i, lllnl) and Hiraoka (HA 32; HD 74), 
following the Tibetan (124b7; 132bl), read tayd ddrikayd.Tiivy 585.4 and 585.6 read 
likewise. 

1191 Following the Tibetan (124b7; 132b2), Nobel (1955: i, lllnl) and Hiraoka (HA 32; 
HD 74), read anyasyd. Divy 585.11, asyd. Cowell and Neil (Divy 585n5) query asya. 


1192 Following the Tibetan (125al; 132b3) and Hiraoka (HA 32; HD 74), read 
kusaladharmau. Nobel (1955: i, llln4) suggests subhadharmakau. Divy 585.16, 
samakau. Perhaps, “of the same status.” 

1193 Following Nobel (1955: i, llln5), read tdbhydm uktam. Divy 585.17, “they told her” 
{sdbhydm uktd). The householders are addressing wrongdoers in general—note the plural 
voeative—not just the girl. 

1194 Divy 585.17, vardhate. Perhaps meant to be vartate. 

1195 Nobel (1955: i, llln6), following the Tibetan (125a3-4; 132b5), offers this 
reeonstruetion of the Sanskrit: yad ebhih pratyekabuddhdndm rsTndm mdtapitror upari 
samkdras chorita.ThaX is, “Sinee they threw garbage on solitary buddhas, seers, mothers, 
and fathers ...” 

1196 Read yaw etoM. Divy 585.23, yo ’sau. 

1197 Following Vaidya (Divy-V 492.11), omit cittam. Divy 585.28, yadi tena na vipuspitam 
cittam. Nobel (1955: i, llln7), following the Tibetan (125a5-6; 132b7), offers this 
reeonstruetion of the Sanskrit: yadi mahdkdtydyanena bhiksund evamvidho gunagano 
nddhigato mahdkdtydyano bhiksuh pdmsundvastabdho ’nayena vyasanam dpanno 
’bhavisyad iti. That is, “If the monk Mahakatyayana had not amassed a great eolleetion of 
virtues, then he would have been buried under [a pile of dirt] and straightaway met with his 
death.” 

1198 The ehart ineluded here is a eomposite of the work of other seholars. See Collins 1998: 
297-302; Gethin 1998: 112-32; Kloetzli 1997; and Kongtrul Lodro Taye 1995. 

1199 For more on this term, see Coomaraswamy 1939: 116-117. 

1200 The Divydvaddna (225.10-11), however, determines that the lifespan of Sakra—the 
ehief god of Trayastriinsa—is 360,000 years. See Collins 1998: 298 and Gethin 1998: 117. 

1201 The Pali equivalents for the names of these first three eold hells all seem to refer to large 
numbers (ef CPD, s.vv. abbuda, atata). The idea here may be that the denizens of these 
hells suffer for a long time. 

1202 The Tibetan (Kongtrul Lodro Taye 1995: 247) has variant names for these last three 
hells. They are “Splitting Like a Blue Lotus” {utpala liar gas pa), “Splitting Like a Lotus” 
ipadma liar gas pa), and “Splitting Like a Great Lotus” (padma liar cher gas pa). Perhaps 
these names are meant to eonjure an image of a lotus beaten down by the eold. This is an 
image not uneommon in Sanskrit literature. See, for example, Kalidasa’s Meghaduta (part 
2, V. 23) and Bhasa’s Svapnavdsavadatta (book 5, v. 1). 


Glossary 


Agamas. See four Agamas. 

aggregates {skandha). See five aggregates. 

Ajdtasatru. Prinee of Magadha, who beeame king after he killed his father, 
King Bimbisara. 

analytic insights (pratisamvid). There are four: with regard to dharma, 
meaning {artha), languages and linguistie usage {nirukti), and 
eloquence (pratibhdna). 

Ananda. One of the Buddha’s main disciples and a veritable treasurer of 
the dharma. He was the Buddha’s cousin and, for the latter stage of the 
Buddha’s life, his personal attendant. 

Anathapindada. The Buddha’s chief patron. After purchasing a park from 
Prince Jeta, son of King Prasenajit, he had a monastery constructed 
there for the Buddha to pass the rainy season. 

antigod {asura). One of a class of demigods whose home is beneath the 
waters at the base of Mount Meru. Positioned just below the lowest 
heavenly sphere, these “not [quite]” {a) “gods” {sura) often vie with 
the gods above them (cf Divy 222.23ff.). 

arhat. A “worthy one,” who has destroyed all of his defilements and 
thereby attained awakening. Often an epithet of a buddha. According to 
Paul Griffiths (1994: 62), it is used as a title for a buddha “to indicate 
both Buddha’s worthiness to receive the homage (pujdrhattva) and 
offerings of non-Buddhists and, using a different etymology, Buddha’s 
success in killing (han-) the enemies (ari) to awakening.” 




armed wheel-turning king (balacakravartin). A king who needs to use 
force or the threat of force to establish his dominion. For more, see 
Strong 1983: 49-56. 

asoka. Saraca indica L. (= Jonesia asoca Roxb). A tree that blossoms with 
fragrant orange-yellow flowers when, according to poetic convention, 
kicked by a beautiful woman. 

atimuktaka. Following James McHugh (2012: 266n25), “Monier Williams 
[1990] says this refers to a number of shrubs ‘surpassing pearls in 
whiteness.’ Apte [1986] says that it can refer to a creeper that 
embraces the mango tree. Here, [it is] classed ‘with other great trees,’ 
so perhaps it is, in fact, a tree? The commentary of Bhanuji DTksita on 
Amara[kosa] 4.26 gives a Hindi synonym as tinisa, a tree, Ougeinia 
oojeinensis Hochr. (= Dalbergia oojeinensis W. Roxburgh).” 

auspicious age (bhadrakalpa). An eon, such as the present one, in which 
five buddhas appear. In our present eon, the buddhas Krakucchanda, 
Kanakamuni, Kasyapa, and Sakyamuni have already appeared, and 
Maitreya will be the fifth and last. 

bakula. Mimusops elengi. A tree that is said by poets to bloom with 
fragrant flowers when young women sprinkle it with mouthfuls of 
wine. 

bhadanta. A respectful term used to address Buddhist monks. 

billionfold world-systemfrisahasramahasahasralokadhatu). More 
literally, “the great thousand third-order thousand world-system.” As 
one nineteenth-century Tibetan commentator explains. 

The area that includes the four continents. Mount Meru, and the 
outer rim of mountains ... is referred to as a four-continent world- 
system. An identical world-system is located in space at a distance 
of one thousand times the magnitude of that world-system. A total 
of one thousand such world-systems [evenly distributed in space], 
encircled by a rim, is referred to as a first-order thousand world- 



system. This considered as a single unit, replicated one thousand 
times and surrounded by a perimeter, is referred to as a second- 
order thousand world-system. One thousand [second-order 
thousand world-systems] enclosed by a great rim is called a third- 
order thousand world-system. Thus, one billion four-continent 
world-systems is called one great thousand third-order thousand 
world-system. (Kongtrul Lodro Taye 1995: 102-3). 

Bimbisdra.ThQ king of Magadha, who reigned in Rajagrha and who was a 
patron of the Buddha. He was killed by his son. Prince Ajatasatru, who 
then ascended the throne. 

blessed one {bhagavdn). An epithet of a buddha. I translate bhagavdn as 
“Blessed One” when it refers to Gautama Buddha, and as “lord” when 
it modifies a buddha (e.g., the lord Vipasyin). 

bodhisattva. One who has vowed to attain awakening as a buddha for the 
welfare of all sentient beings. 

bonds to existence{samyojana). See five bonds to the lower realms of 
existence and three bonds to existence. 

Brahmd.ThQ highest deity in the world we inhabit. He lords over the 
“Brahma world” (brahmaloka), which consists of three heavens: 
Mahabrahmana (Great Brahma), Brahmapurohita (Brahma’s Priests), 
and Brahmakayika (Brahma’s Assembly). 

Brahmd-like voice (brahmasvara). The twenty-eighth of the thirty-two 
marks of a great man. According to the DTgha-nikdya{n, 211), such a 
voice is “distinct, intelligible, charming, pleasant to hear, compact, 
concise, deep, and resonant.” 

Brahma world {brahmaloka). The first three heavens in the form realm 
(rupadhatu): Brahmakayika, Brahmapurohita, and Mahabrahmana. See 
appendix. 



brahman{brdhmana). One of the four hereditary classes (varna) according 
to Brahmanical Hinduism (i.e., brahman, ksatriya, vaisya, sudra). The 
primary duties of this class involve ritual activity. 

buddha. One who has attained the highest possible awakening—who is, 
literally, an “awakened one.” In the Divyavaddna, “the Buddha” is 
often used as a title to refer to Sakyamuni. 

buddha vision {buddhacaksu). Buddhas are said to possess five faculties of 
vision: the physical eye {mdmsacaksu), the divine eye {divyacaksu), 
the wisdom eye (prajhdcaksu), the dharma eye (dharmacaksu), and the 
buddha eye {buddhacaksu). This last quality I translate as “buddha 
vision.” 

campaka. Magnolia champaca{L.) Figlar (= Michelia champacaL). This 
tree, which is also known as the yellow jade orchid tree, has very 
fragrant flowers that are white, yellow, or orange in color. 

celestial musician {gandharva). One of a class of beings who inhabit the 
lowest heaven, the realm of the Caturmaharajika. Dhrtarastra, one of 
the four great kings, is their lord. However, in the Divydvaddna (Divy 
202.29), Supriya is said to be their king. 

community (sahgha). The Buddhist order of monks (bhiksu) and nuns 
(bhiksuni). The text often speaks, however, of a community of monks 
{bhiksusahgha). 

coral tree {manddrava, mdnddrava, mdnddraka). Erythrina indica. One of 
the five celestial trees. Flowers from this tree are sometimes said to 
rain down from heaven as a divine greeting of respect. 

corruptions {dsrava). These negative karmic forces, which must be 
interrupted to escape from sarnsara, are sometimes translated as 
“cankers” or “outflows.” They are often equated with the four floods. 

deadly sin (dnantarya-karma). There are five such sins of immediate 
retribution: killing one’s father, one’s mother, or an arhat, drawing the 



blood of a buddha, and creating a schism in the monastic community. 
For more, see Silk 2009: 21-37. 

desire realm (kdmadhdtu). The world of desire and sense pleasure, which 
includes the realms of hell beings, animals, hungry ghosts, humans, 
and the first six divine realms. See appendix. 

dharmic form (dharmakdya). The corpus of a buddha’s teachings or, as it 
were, a buddha embodied in the dharma. 

dhdnuskdri (or dhdtuskdri). A kind of flowering tree that is perhaps a kind 
of jasmine. See note 53. 

disciple (srdvaka). A follower of the Buddha is known as a “hearer” 
(srdvaka), signaling the importance in early Buddhism of listening to 
the Buddha’s dharma. In the Divyavaddna, however, devotees are 
enjoined to look, as much as to hear, for visual practices are 
represented as the primary means of cultivating faith. 

divine hearing{divyasrotra). The quality of clairaudience, one of the 
superhuman faculties. 

divine sight (divyacaksu). The quality of clairvoyance, one of the aspects 
of buddha vision. It is also one of the superhuman faculties. 

dukula. A fine cloth made from the fiber of the dukula plant. 

eight sciences (astavidyd). One list in the Divyavaddna includes the 
sciences of elephants, horses, jewels, wood, cloth, men, women, and 
various commodities (Divy 100.1-3). Elsewhere, the sciences of young 
men and women occur instead of the sciences of men and women 
(Divy 58.19). In addition, there are instances in the text when some 
manuscripts attest to “the science of cloth” while others attest to “the 
science of building sites” (Divy 58.17, 100.3). The Tibetan 
corresponding to Divy 26.12-14 lists the sciences of objects, cloth, 
jewels, wood, elephants, horses, young men, and young women. 



eightfold path {astahgamarga). See noble eightfold path. 


eighty minor marks {asTtydnuvyanjana). The secondary characteristics of a 
great man. Following Robert Thurman’s enumeration (1983: 156-57), 
these are: 

[1] fingernails the color of brass, [2] shiny [3] and long; [4] round 
fingers; [5] tapered fingers; [6] fingers wide-spreading; [7] veins 
not protruding, [8] and without tangles; [9] slender ankles; [10] 
feet not uneven; [11] lion’s gait; [12] elephant’s gait; [13] swan’s 
gait; [14] bull’s gait; [15] gait tending to the right; [16] graceful 
gait; [17] steady gait; [18] his body is well covered, [19] clean, 

[20] well proportioned, [21] pure, [22] soft, and [23] perfect; [24] 
his sex organs are fully developed; [25] his thighs are broad and 
knees round; [26] his steps are even; [27] his complexion is 
youthful; [28] his posture is not stooped; [29] his bearing is 
expansive, [30] yet extremely poised; [31] his limbs and fingers 
and toes are well defined; [32] his vision is clear and unblurred; 

[33] his joints are not protruding; [34] his belly is relaxed, [35] 
symmetrical, [36] and not fat; [37] his navel is deep [38] and 
wound to the right; [39] he is completely handsome; [40] he is 
clean in all acts; [41] he is free of spots or discolorations of the 
skin; [42] his hands are soft as cotton; [43] the lines of his palms 
are clear, [44] deep, [45] and long; [46] his face is not overlong 
[47] and is bright as a mirror; [48] his tongue is soft, [49] long, 

[50] and red; [51] his voice is like an elephant’s trumpet or like 
thunder, [52] yet sweet and gentle; [53] his teeth are rounded, [54] 
sharp, [55] white, [56] even, [57] and regularly arranged; [58] his 
nose is long [59] and straight; [60] his eyes are clear [61] and wide; 

[62] his eyelashes are thick; [63] the pupils and whites of his eyes 
are clearly defined, and the irises are like lotus petals; [64] his 
eyebrows are long, [65] soft, [66] evenly haired, [67] and gently 
curved; [68] his ears [69] are long-lobed and symmetrical; [70 ] his 
hearing is acute; [71] his forehead is high [72] and broad; [73] his 
head is very large; [74] his hair is as black as a bee, [75] thick, [76] 
soft, [77] untangled, [78] not unruly, [79] and fragrant; [80] and his 



feet and hands are marked with lucky signs [of the snvatsa, 
svastika, and nandydvarta]. 


Thurman follows Mahdvyutpatti §269-348. Edgerton (BHSD, 
s.v. anuvyanjana) constructs a slightly different list. For alternate 
translations, see Jones 1976: ii, 40^1 and Mitra 1998: 130-31. For 
more on the lucky signs, see Bapat 1953. 

elements (dhdtu). “The psycho-physical constituent elements of the 
personality in relation to the outside world,” to quote Franklin 
Edgerton (BHSD). There are eighteen: the six sense organs (i.e., eye, 
ear, nose, tongue, body, mind), the six objects of the sense organs (i.e., 
the visible, sound, odor, taste, tactile objects, mental objects), and the 
resultant six consciousnesses (i.e., eye consciousness, ear 
consciousness, nose consciousness, tongue consciousness, body 
consciousness, mind consciousness). 

emptiness (sunyatd). The Buddhist doctrine that all persons and things 
have no inherent existence. 

fervent aspiration (pranidhdna, pranidhi). A firm vow or resolution to 
attain some higher form of karmic development, usually in a future 
life. 

field of merit (punyaksetra). Entities, such as the Buddha or the 
community, who are such great repositories of virtue that meritorious 
deeds directed toward them are especially beneficial for the donor. 

five aggregates (pancaskandha). These constitute the physical and mental 
constituents of a person. They are matter {rupa), feeling (vedand), 
recognition (safind), conditioning {samskdra), and consciousness 
(yijndna). 

five [bad] qualities {pancdnga). Equivalent to the five hindrances 
(paficanTvarana). These are sensual desire (kdmacchanda), ill will 
(vydpdda), tiredness and sleepiness (stydnamiddha), excitement and 
lethargy (auddhatyakaukrtya), and doubt (vicikitsd). 



five bonds to the lower realms of existence(pahcdvarabhdgTya-samyoJana). 
Defilements binding one to existenee in the desire realm. They are the 
false view of individuality {satkayadrsti), holding on to preeepts and 
vows {sTlavratapardmarsa), doubt (vicikitsd), sensual desire 
(kamacchanda), and ill will {vyapada). In total there are ten of these 
bonds, whieh are also known as “fetters.” 

five good qualities (pahcdnga) of the Buddha’s voice.lt is (1) deep like 
thunder, (2) soothing and comforting to the ear, (3) pleasant and 
delightful, (4) lucid and articulate, (5) suitable and consistent. See 
Rigzin 1997: 293-94. 

five powers (pahcabala). Various powers to be developed by the Buddhist 
practitioner. These are essentially the same as the five spiritual 
faculties', perhaps thought of as their full development. 

five realms of existence (pahcagati). The various categories of living 
beings. These are gods (deva), humans (manusya), animals 
(tiryagyoni), hungry ghosts (preta), and hell beings (naraka). Often the 
category of antigods (asura) is added between humans and hungry 
ghosts. See appendix. 

five spiritual faculties (pahcendriya). These are virtues or capacities to be 
developed by the Buddhist practitioner. They are confidence {sraddhd), 
strength (vTrya), mindfulness (smrti), concentration {samadhi), and 
wisdom iprajhd). See also five powers. 

five superhuman faculties (pahcdbhijhd). See superhuman faculties. 

four Agamas. The fourfold division of the Buddha’s discourses contained 
in the Sutra Pitaka. These collections are the Longer Sayings 
(DTrghdgama), the Middle-Length Sayings (Madhyamdgama), the 
Connected Sayings {Samyuktdgama), and the Gradual Sayings 
(Ekottarikagama). 

four assemblies. These are monks, nuns, and male and female lay 
devotees. 



four bases of success (caturrddhipada). The bases that lead one to acquire 
magical power and spiritual success. These are the desire to act 
(chanda), strength (vTrya), mind (citta), and investigation {mTmdmsd). 
For more, see Gethin 1992: 81-103. 

four confidences (caturvaisaradya). The confidence of being perfectly 
awakened to all dharmas (sarvadharmabhisambodhivaisaradya), the 
confidence in the knowledge that all corruptions have been destroyed 
{sarvdsravaksayajndnavaisdradya), the confidence of having described 
precisely and correctly the obstructive conditions [to the religious life] 
{antardyikadhar- mananyathatvaniscitavyakaranavaisdradya), and the 
confidence in the correctness of one’s way of salvation for the 
realization of all good things {sarvasampadadhigamdya 
nairydnikapratipattathdtvavaisdradya). 

four continents (caturdvTpa). The four continents that humans inhabit. 
These are JambudvTpa (Black Plum Island, or India) to the south, 
Purvavideha (Eastern Videha) to the east, AparagodanTya (Western 
GodanTya) to the west, and Uttarakuru (Northern Kuru) to the north. 

fourfloods[of corruptions] (caturogha). These are desire {kdma), existence 
{bhava), ignorance (avidyd), and views (drsti). One who has crossed 
these four negative flows of karma is an arhat. 

four great kings {catvdro mahdrdjdnah). The guardians of the four 
directions who live in the divine realm known as Caturmaharajika 
(Four Groups of the Great Kings). They are the gods Dhrtarastra in the 
east, Virudhaka in the south, Virupaksa in the west, and Kubera (= 
Vaisravana, Dhanada) in the north. See appendix. 

four means of attracting beings[to the religious life] {catvdri 
sahgrahavastuni). These are generosity (ddna), kind speech 
(priyavacana), beneficial conduct (arthacaryd), and exemplary 
behavior (samdndrthatd). 

four noble truths (caturdryasatya). The classic formulation of the 
Buddha’s teaching. It is true that there is suffering (duhkha), that it has 



a cause {samudaya), that it can end (nirodha), and that there is a path 
(marga) that leads to its cessation. 

four stages of penetrating insight (nirvedhabhagiya). These are the four 
stages on the path of application (prayogamdrga). They are heat 
(usmagata), tolerance (ksdnti), summit (murdha), and highest worldly 
dharma (laukikagradharma). The first three of these four stages are 
themselves divided into three stages—weak, medium, and strong— 
hence there are ten stages in all. 

gosTrsa. A kind of valuable sandalwood. Its name literally means “cow’s 
head,” but the significance of this name is unclear. Perhaps it may be 
the sandalwood found on GosTrsa Mountain. 

great king. See four great kings. 

great man (mahdpurusa). One who has the thirty-two marks, and as such is 
destined to become either a wheel-turning king ruling the four quarters 
of the earth or a buddha. 

great snake (mahoraga). One of a class of celestial beings that are said to 
have a human body with a serpent head. 

group of six monks {sadvargika, sadvargTya). These monks (i.e., Nanda, 
Upananda, Punarvasu, Chanda, Asvaka, and Udayin) are unruly 
followers of the Buddha. In the Divyavaddna, they seem to be close to 
heretics. 

guide {vindyaka). An epithet of a buddha. 

heat stages {usmagata). See four stages ofpenetrating insight. 

heavenly bird (garuda). One of a class of birdlike supernatural beings. 
They are said to be an enemy of the snakelike nagas. 

highest worldly dharma stage (laukikdgradharma). See four stages of 
penetrating insight. 



impermanence {unitya). The Buddhist doctrine that all conditioned things 
inevitably undergo change. 

interdependent arising (pratTtyasamutpdda). The Buddhist doctrine of 
causal interdependence, which describes the cycle of existence 
{sums dr a). By extension, the doctrine that all things are 
interdependent. 

JambudvTpa. The southern continent, usually identified with India. 
Although often translated as “Rose Apple Island,” current research 
(Wujasyk 2004) suggests that a more accurate rendering is “Black 
Plum Island.” See also four continents. 

JTvaka Kumdrabhuta. JTvaka was abandoned on a heap of trash as an infant 
and then rescued by Prince Abhaya, who raised him. Later he studied 
medicine and became a renowned physician. 

kaldva. See kulattha. 

karma. Often translated as “deed” or “action,” although left untranslated 
when it refers to the force exerted by the results of such deeds—for 
example, in determining the quality of one’s rebirth, present 
experience, or inclinations. 

karmic bonds (karmaploti). These are the “connective threads” (ploti) that 
tie together one’s karmic history. 

karnikdra. A tree from the island of Uttarakuru, where trees are said to 
bear perpetual fruit and foliage. 

karotapdni. A class of yaksas who act as guards for the gods, especially 
the gods of Trayastrirnsa. 

kdrsdpana. A kind of coin in ancient India, usually of copper or silver, 
although gold ones also circulated. 


kasa. A kind of grass used in ritual offerings. 



Kausika. An epithet of Sakra, for he is “eonnected with the Kusikas.” 


kinnara. A elass of beings, often said to be half human and half animal, as 
indieated by their name—literally, “What {kim) sort of man {nara)T' 
In the Divyavaddna, we most often come across the beautiful and 
bewitching ki nn ara women {kinnan), whose name might aptly be 
translated as “What a woman!” 

kronca maidens (kroncakumdrikd). These maidens are probably so called 
because they “scream” or “screech” {kronca), just as “elephants 
trumpet” {hastinah kroncanti \ Divy 251.2). Perhaps they are a kind of 
siren. 

ksatriya. One of the four hereditary classes {varna) according to 
Brahmanical Hinduism (i.e., brahman, ksatriya, vaisya, sudra). The 
duties of this class include maintaining order and inflicting 
punishment. 

kulattha. Delichos biflous. A kind of black or gray-seeded lentil known in 
Hindi as kulathi. It is sometimes referred to as “horse gram.” 

kumbhanda. One of a class of evil spirits who, as their name would 
indicate, had “testicles” {anda) as big as “pots” (kumbha). Virudhaka, 
one of the four great kings, is their lord. 

kusa. A kind of grass used in ritual offerings. 

lion throne (simhasana). A seat of honor, often for a buddha, for he is 
likened to a lion. 

lord (bhagavdn). See blessed one. 

lower realms of existence (apdyagati). The realms of hell beings, animals, 
and hungry ghosts. 

magical power {rddhi). A set of special powers acquired through spiritual 
practice; also one of the superhuman faculties. There are often said to 



be eight: (1) being one he becomes many, being many he becomes one; 
(2) becoming invisible; (3) passing through solid objects; (4) traveling 
through the earth; (5) walking on water; (6) flying through the air; (7) 
touching and stroking the sun and moon with one’s hand; (8) ascending 
to the world of the god Brahma. 

Mahdkdtydyana. One of the Buddha’s main disciples and a master of 
doctrinal exposition. 

Mahdmaudgalydyana. The “great” {mahd) Maudgalyayana. See 
Maudgalydyana. 

Maitreya. A bodhisattva who lives in Tusita heaven, awaiting his final 
rebirth in the human realm when he will become a buddha. 

makara.A kind of hybrid sea creature, with a terrestrial form in the front 
(e.g., elephant, crocodile, deer) and an aquatic form in the back (e.g., 
fish, seal). 

mandilaka. Om Prakash (1961: 288) explains that mandflaka is a variant of 
mandaka, which designates “a loaf of bread prepared with powdered 
wheat or rice flour mixed with salt, milk and clarified butter.” Cf. Silk 
2008a: 149nl00. 

mantra. A ritual formula that can function as a spell or charm. 

Mdra. An evil figure personifying death and temptation who assails 
Buddhist practitioners and tries to lead them astray. He is sometimes 
said to be king of the Paranirmitavasavartin gods. 

master {ndtha). An epithet of a buddha. 

mdtrkd. A list of significant points of doctrine. 

Maudgalydyana. One of the Buddha’s chief disciples, regarded as 
foremost in the attainment of psychic powers. 



Middle Country (madhyadesa). One of five traditional divisions of India. 
These are Middle Country {Madhyadesa), North Country 

{Uttardpatha), Eastern India {Purvadesa), South Country 

{Daksindpatha), and Western India (Apardnta). 

minor offense (duskrta). A minor monastie transgression. 

most-treasured. See seven treasures. 

Mount Meru. A saered mountain, 80,000 leagues high, located in 
JambudvTpa and considered to be the center of the world. On its 
terraces reside the gods of Caturmaharajika and on its summit the gods 
of Trayastrirnsa. See appendix. 

Mount Sumeru. See Mount Meru. 

mrdugandhika.An unidentified species of plant that is, as its name 
indicates, “delicately fragrant.” 

ndga. A serpent, capable of taking on human form, who lives in the water 
and possesses miraculous powers. Although often dangerous to 
humans, these beings can be instructed in the dharma. Virupaksa, one 
of the four great kings, is their lord. 

ndgakesara. Mesua ferrea L. A tree with large Cistus-like flowers that are 
white and fragrant. Sometimes known as the Indian rose chestnut. 

Nanda. See group of six monks. 

Nandana Grove{nandanavana). Quite literally “a grove of delight” in 
Trayastrirnsa heaven, which is located atop Mount Meru and ruled by 
Sakra. 

nine bonds to existence{navasamyojana). These are attachment (anunaya), 
aversion (pratigha), conceit {mdna), ignorance (avidyd), views (drsti), 
clinging (pardmarsa), doubt (vicikitsd), envy (Trsyd), and stinginess 
{mdtsarya). The term samyojanais usually translated as “fetter,” but 



these nine do not correspond to the standard list of fetters (e.g, ten 
fetters, five lower fetters, three fetters). 

nine successive states of quiescence meditation (navanupurvavihara). The 
four meditations or contemplations {dhydna) of form, the four 
formless spheres—i.e., the sphere of infinite space 

(dkasdnantydyatana), the sphere of infinite consciousness 
{vijndndnantydyatana), the sphere of nothingness (akincanydyatana), 
the sphere of neither consciousness nor unconsciousness 
{naivasamjndndsamjndyatana) —and, lastly, the cessation of 

conceptualization and sensation (samjnavedayitanirodha). 

Nirgrantha. A monk who engages in practices of austerity in the hope of 
becoming, as the name indicates, “free from hindrances.” In the 
Divyavaddna, these monks are heretics who oppose the Buddha and his 
dharma. MahavTra, one of the founders of Jainism, originally belonged 
to this school. 

noble eightfold path (drydstdhgamdrga). The proper path of conduct, 
which has eight aspects: right view (samyagdrsti), right intention 
{samyaksahkalpa), right speech (samyagvdc), right action 

(samyakkarmdnta), right livelihood (samyagdjTva), right effort 
(samyagvydydma), right mindfulness (samyaksmrti), and right 
concentration {samyaksamddhi). 

nonreturner {andgdmin). One who has attained the third of four stages of 
religious development that culminate in arhatship (e.g., stream-enterer, 
once-returner, nonreturner, arhat). Such a person will have no 
additional rebirths as a human; he will attain awakening after being 
reborn in one of the higher heavens. 

North Country (uttardpatha). One of five traditional divisions of India. 
These are Middle Country (Madhyadesa), North Country 

(Uttarapatha), Eastern India (Purvadesa), South Country 

(Daksinapatha), and Western India (Aparanta). 



no-self (anatman). The doctrine that individuals have no permanent or 
abiding self. 

once-returner {sakrtdgdmin). One who has attained the second of four 
stages of religious development that culminate in arhatship (e.g., 
stream-enterer, once-returner, nonreturner, arhat). Such a person will 
attain awakening in his next rebirth. 

panava. A kind of drum. 

pdtald. Stereospermum suaveolens DC. A tree that blooms with sweetly 
fragrant flowers at the beginning of the dry season. 

path of application (prayogamdrga). The second of the five paths of the 
religious practitioner—i.e., (1) the path of accumulation 

(sambhdramdrga), (2) the path of application {prayogamdrga), (3) the 
path of seeing (darsanamdrga), (4) the path of cultivation 
(bhdvandmdrga), and (5) the path of no more learning (asaiksamdrga). 

path of cultivation {bhdvandmdrga). The fourth of the five paths of the 
religious practitioner. See also path of application. 

path of seeing {darsanamdrga). The third of the five paths of the religious 
practitioner. See also path of application. 

perfectly awakened {samyaksambuddha). An epithet of a buddha. He is 
perfectly awakened, and hence his awakening is superior to the 
awakening of a disciple or solitary buddha. 

perfections. See six perfections. 

perfumed chamber {gandhakuti). A special structure in a monastery for a 
buddha. For more, see Strong 1977. 

pisdca. A kind of demon. According to Monier-Williams (1990), “possibly 
so called either from their fondness for flesh {pisa for pisita) or from 
their yellowish appearance.” 



powerful fighter{sahasrayodhin). Quite literally, “one who ean battle a 
thousand men.” Here it designates an elite and extremely capable 
guard employed by the king. As Edgerton (BHSD) notes, it “seems to 
be a rather technical term.” 

powers. See five powers. 

precepts (siksapada). Quite literally the “rules of training” for monks, 
nuns, novices of both genders, and so on. Generally this refers to the 
five precepts observed by lay Buddhists: not to take life, not to steal, 
not to be engaged in sexual misconduct, not to lie, and not to take 
intoxicants. 

punndga. Calophyllum inophyllum L. An evergreen tree with white 
fragrant flowers, also known as the Alexandrian laurel. 

quiescence {samatha). See tranquility. 

quinquennial festival (pancavarsika). A five-year-long gift-giving 
extravaganza. For more, see Strong 1983: 92-96, 265-68. 

realms of existence. See five realms of existence. 

refuges (saranagamana). See three refuges. 

resolute one (dhira). An epithet of a buddha. 

root of virtue {kusalamula). A “virtuous deed” (kusala), or the merit 
accrued from such a deed, that functions as a “root” or “foundation” 
{mula) for a request or aspiration. 

Sakra. The chief of Trayastrirnsa heaven, who is said to be the lord of the 
gods (devendra). 

Sdkyamuni. An epithet meaning “sage of the Sakya clan,” used to 
designate SiddhMha Gautama, the most recent buddha in our eon. See 
auspicious age. 



sdla. Shorea robusta Gaertn.f. (= Vatica robusta). The sal tree, although 
that name is not well known in English. It has large leathery leaves and 
yellow flowers. 

samsdra. The repeating cycle of life, death, and rebirth, which is 
characterized by suffering. In short, existence as we know it. 

Sdriputra. One of the Buddha’s chief disciples, regarded as foremost in 
comprehending the dharma. 

saugandhika. A divine tree that produces, as the name indicates, a “sweet¬ 
smelling” and wondrous flower. For more, see McHugh 2012: 94-96. 

sense bases {dyatana). There are twelve: the six senses (i.e., eye, ear, nose, 
tongue, body, mind) and their corresponding objects (i.e., the visible, 
sound, odor, taste, tactile objects, mental objects). 

serious offense (pdpdntikd, pdtayantika). A monastic transgression. The 
Divydvaddna (544.1) explains that such a deed is called pdpdntika 
because “it burns, scorches, and torments” {dahati pacati ydtayati). 
Such a deed is also known as pdtayantika, or “downfall,” because it 
“causes one to fall [to an evil existence, if not repented and expiated].” 

seven factors of awakening {saptabodhyanga). The factors that lead one to 
awakening. These are the awakening factors of mindfulness {smrti), 
dharma analysis (dharmapravicaya), strength (vTrya), joy (prTti), 
serenity (prasrabdhi), concentration {samddhi), and equanimity 
(upeksd). 

seven treasures (saptaratndni). The special possessions of a wheel-turning 
king. They are the most-treasured wheel (cakraratna), the most- 
treasured elephant {hastiratna), the most-treasured horse {asvaratna), 
the most-treasured jewel (maniratna), the most-treasured woman 
(strlratna), the most-treasured householder (grhapatiratna), and the 
most-treasured counselor (parindyakaratna). 



single guardian [which is mindfulness^ {ekdraksa). According to Pali 
sources, the third of ten noble dispositions (ariyavdsa). The DTgha- 
nikdya (iii, 269) explains that the single guardian is, in faet, 
mindfulness. 

six duties {satkarma). These duties of a brahman are teaehing and reeiting 
[the Vedas], sacrifieing for oneself and saerifieing for others, giving 
and reeeiving. Cf. Divy 485.8-9. 

six [good] qualities (sadahga). Aeeording to Pali sourees, the seeond of 
ten noble dispositions {ariyavdsa). The DTgha-nikdya (iii, 269) 
explains that one who is endowed with these qualities remains 
equanimous and mindful in six instances: upon seeing a sight, hearing 
a sound, smelling a smell, tasting a flavor, touehing an taetile objeet, 
and cognizing a mental object with the mind. 

six perfections {satpdramitd). These are virtues that are to be praetieed and 
perfeeted by the bodhisattva. They are the perfeetion of generosity 
(ddnapdramita), the perfeetion of morality (Mapdramita), the 
perfection of tolerance (ksdntipdramitd), the perfection of strength 
{vTryapdramitd), the perfeetion of meditation (dhydnapdramitd), and 
the perfection of wisdom (prajhdpdramitd). 

six spheres of desire (satkdmdvacara). The worlds of desire and sense 
pleasure inhabited by the gods of the first six divine realms. See 
appendix. 

six superhuman faculties {saddbhijhd). See superhuman faculties. 

solitary buddha (pratyekabuddha). One who attains awakening on his own, 
as would a buddha, but who does not found a community. 

special knowledges{vidyd). There are three: the knowledge of 
remembering past lives (purvanivdsdnusmrtijhdna), the knowledge of 
the passing away and arising [of beings] {cyutyupapddajhdna), and 
knowledge of the destruction of the corruptions {dsravaksayajhdna). 



Following Sanghabhedavastu ii, 249-50. See also Digha-nikaya i, 81- 
85. 

sphere of desire (kdmdvacara). See six spheres of desire. 

spiritual faculties. See five spiritual faculties. 

stream-enterer {srotdpanna). One who has attained the first of four stages 
of religious development that culminate in arhatship (e.g., stream- 
enterer, once-returner, nonreturner, arhat). Such a person will attain 
awakening within seven rebirths. 

stupa. A mound-like monument that generally contains relics, such as a 
buddha’s hair and nails. 

sudra.OnQ of the four hereditary classes (varna) according to Brahmanical 
Hinduism (i.e., brahman, ksatriya, vaisya, sudra). The primary duty of 
this class, which is considered the lowest, involves serving the higher 
classes. 

suffering (duhkha). The Buddhist diagnosis that existence in sarnsara is 
fundamentally unsatisfactory. 

sugata. An epithet of a buddha. Often said to mean “one who has attained 
bliss” or “one who is fully realized.” 

sughosaka. A kind of musical instrument. 

sumand. A^iQ (1986), Monier Williams (1990), and Rhys Davids and Stede 
(PTSD) list it as the “great flowering jasmine,” with Monier Williams 
specifying Rosa glandulifera, or Chrysanthemum indicum L. 

summit stages (murdhan). See four stages ofpenetrating insight. 

superhuman faculties {abhijhd). Powers and abilities possessed by arhats. 
These are clairvoyance {divyacaksu), clairaudience (divyasrotra), 
telepathy (paracittajhdna), remembering past lives 



(purvanivdsdnusmrti), and magical powers {rddhi) —for specifics, see 
magical powers. Sometimes included as a sixth faculty is the 
knowledge of the destruction of the corruptions {dsravaksayajndna). 

supreme knowledge (anuttarajndna). See unsurpassed perfect awakening. 

sutra. A discourse attributed to a buddha. It is also one of the three main 
divisions of the ancient Buddhist canon (i.e., sutra, vinaya, 
abhidharma). 

tagara. As McHugh (2012: 73-74) notes, “There is some confusion 
regarding the actual identity of this material, possibly the root of some 
fragrant Indian valerian species {Valeriana wallichiiD.C. = Valeriana 
jatamansUonQs) or the root of the Indian rosebay {Tabernaemontana 
corow^rmWilld).” 

tamdlapatra. Cinnamomum tamala.A tree in the Lauraceae family that, as 
its name indicates, is prized for its leaves (pdtra). The leaves are 
aromatic and used for both culinary and medicinal purposes. They are 
sometimes called “Indian bay leaves,” although the common bay leaf, 
which comes from the bay laurel {Laurus nobilis), is of a different 
genus, appearance, and aroma. 

tathdgata. An epithet of a buddha. This term has a variety of 
interpretations (e.g., “thus come,” “thus gone,” “thus not gone”) but is 
used only in reference to a buddha. Often it is used by Sakyamuni 
Buddha to refer to himself. For a more complete exegesis of the term, 
see Bodhi 1978: 331^4. 

tenfold path of evil actions {dasdkusalakarmapatha). Taking life 
(prdndtipdta), taking what is not given (adattdddna), sexual 
misconduct (kdmamithydcdra), lying speech (mrsdvdda), harsh speech 
(pdrusyavacana), malicious speech (paisunyavacana), idle chatter 
(sambhinnapraldpa), covetousness {abhidhyd), ill will {vydpdda), and 
wrong views (mithyddrsti). 



tenfold path of virtuous actions (dasakusalakarmapatha). To abstain from 
the tenfold path of evil actions. 

ten powers (dasabala). Powers by which a buddha exercises his influence. 
They are the power from knowing what is possible and impossible 
(sthandsthanajhanabalam), the power from knowing the results of 
actions (karmavipakajhanabalam), the power from knowing various 
inclinations [of living beings] (nanadhimuktijhdnabalam), the power 
from knowing [the world with its] various elements 
{nanadhdtujhdnabalam), the power from knowing the superiority and 
inferiority of the faculties [of living beings] 
(indriyavardvarajhanabalam), the power from knowing courses of 
conduct that lead to all destinations 

{sarvatragdmampratipattijhdnabalam), the power from knowing the 
defilement, cleansing, and emergence of contemplations, liberations, 
meditative concentrations, and attainments {sarva 
dhyanavimoksasamadhisamapattisahklesavyavaddnavyutthanajhana 
balam), the power from remembering past lives 
(purvanivdsdnusmrtijhdnabalam), the power from knowing the passing 
away and rebirth [of living beings] {cyutyutpattijhdnabalam), the 
power of the destruction of the corruptions {dsravaksayabalam). For a 
slightly different list, with helpful glosses, see Majjhima-nikdya i, 69- 
70; trans. inNanamoli and Bodhi 1995: 166. 

terrible realms of existence {apdyagati). See lower realms of existence. 

thirty-two marks of a great man {dvdtrimsat mahdpurusalaksana). The 
primary characteristics of a great man. According to the Lakkana-sutta 
in the DTgha-nikdya{ni, 143-45; following trans. inWalshe 1987: 441- 
42), these are: 

[1] He has feet with level tread. This is one of the marks of a great 
man. [2] On the soles of his feet are wheels with a thousand spokes, 
complete with felloe and hub. [3] He has projecting heels. [4] He 
has long fingers and toes. [5] He has soft and tender hands and feet. 

[6] His hands and feet are net-like. [7] He has high-raised ankles. 



[8] His legs are like an antelope’s. [9] Standing and without 
bending, he ean toueh and rub his knees with either hand. [10] His 
male organ is enclosed in a sheath. [11] His complexion is bright, 
the color of gold. [12] His skin is delicate and so smooth that no 
dust can adhere to his body. [13] His body-hairs are separate, one to 
each pore. [14] His body-hairs grow upward, each one bluish-black 
like collyrium, curling in rings to the right. [15] His body is 
divinely straight. [16] He has the seven convex surfaces. [17] The 
front part of his body is like a lion’s. [18] There is no hollow 
between his shoulders. [19] He is proportioned like a banyan-tree: 
the height of his body is the same as the span of his outstretched 
arms, and conversely. [20] His bust is evenly rounded. [21] He has 
a perfect sense of taste. [22] He has jaws like a lion’s. [23] He has 
forty teeth. [24] His teeth are even. [25] There are no spaces 
between his teeth. [26] His canine teeth are very bright. [27] His 
tongue is very long. [28] He has a Brahma-like voice, like that of 
the karavTka-h'vcd. [29] His eyes are deep blue. [30] He has 
eyelashes like a cow’s. [31] The hair between his eyes is white and 
soft like cotton-down. [32] His head is like a royal turban. 

three bonds to existence {trisamyojana). These are the false view of 
individuality (satkayadrsti), clinging to precepts and vows 
{sTlavratapardmarsa), and doubt {vicikitsd). In total there are ten of 
these bonds, which are also known as “fetters.” 

three jewels {triratna). The Buddha, the dharma, and the community. 

three objects for self-control (tridamathavastu). Presumably these are 
body, speech, and mind. 

three realms (traidhdtuka). See three worlds. 

three refuges (trisarana). According to the Buddhist formula for 
ordination, one takes refuge in the Buddha, the dharma, and the 
community. 



three special applications of mindfulness {trinyavenikani 
smrtyupasthdndni). The establishing of one’s attention in three ways. 
Being equanimous when others are being attentive {susrusamdnesu 
samacittatd), being equanimous when others are being inattentive 
{asusrusamdnesu samacittatd), being equanimous when others are 
being attentive and inattentive {susrusamdndsusrusamdnesu 
samacittatd). 

three worlds (triloka). The three levels of existence in a world-system 
such as our own. These are the realms of desire (kdma), form {rupa), 
and formlessness (drupya). The Buddha is said to be the teacher of the 
three worlds. 

tilaka.LikQly Symplocos racemosaRoiOo, a small tree with yellowish 
flowers. 

timi. A kind of sea creature or monster. 

Timihgila. The Timihgila is probably so named because he “devours” or 
“swallows” (gila) other “sea creatures” {timi). According to 
Malalasekera (DPPN), Timihgala is “a fish, one thousand leagues long, 
living in the deep ocean and feeding on seaweed.” He is the veritable 
leviathan of Buddhist literature. See note 16 as well as the cover image 
of this book. 

Timitimihgila. See Timihgila. 

tolerance stages {ksdnti). See four stages ofpenetrating insight. 

tranquility {samatha). A type of meditation that aims at the development 
of perfect and effortless concentration and leads to the attainment of 
magical powers. 

Tripitaka. The “three baskets” that comprise the three divisions of the 
Buddhist canon: the Buddha’s discourses {sutra), the monastic 
discipline (vinaya), and the higher teachings (abhidharma). 



truth. See four noble truths. 

unsurpassed awakening {anuttard bodhi). See unsurpassed perfect 
awakening. 

unsurpassed perfect awakening (anuttarasamyaksambodhi). The eomplete 
awakening of a buddha. 

Upananda. See group of six monks. 

uposadha. Fortnightly periods of observanee on the days of the new and 
full moons. Laypeople are enjoined to observe additional precepts, 
further restricting sexual and sensual activities. Monastic communities 
convene to recite the disciplinary code, confess any offenses that may 
have been committed, and expound the dharma. 

usnfsa. A protuberance on top of a buddha’s head that makes it appear to 
be turbanned. This is the last of the thirty-two marks of a great man. It 
may also be taken to mean “turban” more literally, as it is one of the 
five royal insignia that King Bimbisara removes before approaching 
the Buddha (Divy 147.11-14). 

vaisya. One of the four hereditary classes (varna) according to 
Brahmanical Hinduism (i.e., brahman, ksatriya, vaisya, sudra). This 
class is involved in agriculture, trade, and commerce. 

vallabhaka. A kind of sea animal or monster. 

vallarT. A musical instrument. According to the Tibetan (Mvy 5019), a 
kind of three-stringed lute. 

varsikd.A kind of flower likely connected to the “rainy season,” as its 
name indicates. Edgerton (BHSD) suggests that it’s a kind of jasmine; 
perhaps Jasminum sambac. 


victor (jina). An epithet of a buddha. 



view of individuality{satkayadrsti). The false belief that an individual 
really exists. For more, see Collins 1982: 93-94, 132-33. 

Visvakarman. The ehief architect, designer, and decorator of the gods who 
lives in Trayastrirnsa heaven. 

vow of truth (satyavacana). The vow of truth is a formal declaration of 
fact accompanied by a resolution that the desire of the speaker will be 
accomplished. As a trope in premodern Indian literature, it occurs in 
Buddhist, Hindu, and Jain materials. 

wheel-turning king(cakravartin). One who uses the seven treasures to 
conquer the four corners of the earth and rule an entire world-system. 

world-system (sahalokadhatu). See billionfold world-system. 

yaksa. Minor deities who possess magical powers and are associated with 
forests. Often depicted in the Divyavaddna as helping Buddhist 
practitioners. Kubera (= Vaisravana, Dhanada), one of the four great 
kings, is their lord. 
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A 

Abhaya, Prince, 361nl54 
actions. See deeds 
Agamas. See four Agamas 
ages, destruction of, 6 
aggregates 

karma in, 73, 112, 163, 173, 227, 272, 275, 278, 339, 342 
rising and falling of, 88, 365n208 
Agrajyoti, 46-47. See also Jyotiska 
Airavana (elephant king), 81 
Ajanta caves, 417-18n828 
Ajatasatru, Prince, 69, 70-73, 287, 362nl78 
Ajna ta Kaundinya, 54 
alms 

abstaining from, five reasons for, 280, 424n929 
in naga realm, 159, 160 
offering single measure, 89-92 
See also community of monks 
alpesdkhya, 352n47 
altars. See shrines 
ambrosia, divine, xxix, 159, 160 
Ananda, 167 

on Buddha’s smile, 51-53, 324-25 
Jyotiska and, 61 
on Maudgalyayana, 96-97 
Panthaka and, 210, 213, 229-30, 232 
previous life as tiger cub, 194 
Anahgana, 74-75, 76 
grief of, 79-80 

harsh speech of, 78, 82, 363-64nl95 
An athapindada, 3, 83, 176, 181, 197, 201 
Anavatapta lake, 158 
Andhaka kings, 310 



animal realm, 43, 285, 294, 346, 354 

on five-sectioned wheel, 97, 99, 100, 101 
prediction of rebirth in, 323 
rebirth in, 17, 323 
suffering of, 95, 96 
animals 

charity toward, 189, 191 
as metaphors for Buddha, 53, 54 
rebirth of, 174 

teaching dharma to, xxx, 172, 390n469 

See also birds; cattle; crocodiles; oxen; thoroughbred horse; tigress 
anunayavacana, 357nl06 
Anupama, xxxi 
birth of, 241 

as blacksmith’s daughter, 251 
Buddha and, 247 

fresh appearance of, 271-72, 277-78 
as husband-eating demon, 259 
imprisonment of, 271, 422n896 
self-loathing of, 248 
and SyamavatT, rivalry with, 260-65 
antigods, 54, 83, 93, 131, 133, 181, 191, 195, 345 
Aparagoda niya (continent), 97, 346 
application, path of, 17 

arhatship, xxvii, 58-59, 180, 216, 295, 363-64nl95 
of Dharmaruci, 17-18 
of farmers, five hundred, 171, 172, 174 
fervent aspiration for, 164-65, 388n449 
of former young naga, 158-59 
of Gautama, 47 
of Jyotiska, 72-73, 82 
of Mahapanthaka, 206-7 
of merchants/monks, five hundred, 8, 9 
omniscience in, 328 
of one thousand noble sons, 152-53 
ofPanthaka, 211-12 
ofRudrayana, 319-20, 339 
of Sahgharaksita, 150-51, 163, 165 
of Tisya and Pusya, 296 
armies 

of Candraprabha, 118 


fourfold, 118, 238, 271, 291-92, 294-95, 298, 304 
of Sikhandin, 313, 330 
See also rebellions 
armor, jeweled, 289, 290 
arrow, poisoned, 341, 342 
aspirations, fervent, 355n69 
of Anangana, 82 
of Candraprabha, 131 
of deer hunter, 342 
of five hundred monks, 8-9 
of guildmaster and powerful fighter, 23-24 
of hut-buming palace women, 273-74 
of Jyotiska, 82 

of novice bowl-carrier, 160-61, 387n441 
of Sahasodgata, 115 
of Sandhana’s daughter, 277 

of Sahgharaksita in previous life, xxx, 164-65, 388n449 
of Yasodhar a in previous life, 28-29, 32-33, 355n69 
assassins, 317, 318-21, 325 
asthisakala, 352n37 
asvajaneya, 409n733 
Asvajit, 54 

atikrdnta and abhikrdnta, 368n245 
attachment 

dangers of, 267-68 
freedom from, 243, 244, 245 
of kings, 309 
purification of, 198, 211 
to sense objects, 247-48 
symbol of, 97 

attention, focusing, 114, 299, 334, 336, 430nl003 
Avaddnakalpalatd (Ksemendra), 394n540 
Avalokitesvara. See Bodhisattva Avalokitesvara 
Avici hell, 320, 321, 326, 327, 346, 443nll86. See also hells 
awakening, seven factors of See seven factors of awakening 

B 

B alaha (divine horse), 254, 417n828, 418n842 
Balasena, 112-14 

Bandhuman, King, 74, 75-76, 77, 81, 363-64nl95 
BandhumatT (capital), 74, 75, 77, 78, 81 


BandhumatTyaka Forest, 74, 75 
baniksresthin, 352n43 
banners and flags, 48, 118, 334, 391n490 
at holy sites, 119, 123, 132, 341 
merit from, 179 
weleoming, 29, 78, 130 
Baspa, 54 

baths, ritual, 63, 188, 199, 202, 203, 205, 304 
beans of Musik ahairanyaka, 221, 222, 404n667 
beds, 307 

Buddha’s, 243 
four-jeweled, 25 
gift of, 198 

speeially prepared, 143, 144, 145, 
beggars, as dear to Buddha, 182 
beings 

in realms of existenee, 345, 346-47 
sentient, benefiting, 190, 339 
unusual forms of, 147, 153-55 

Bhadrasila (eapital), 118-20, 121, 123, 124, 125-27, 129, 130, 133 
Bhadrika, 54 

bhagavato ’ntike, 351n20 
BhagTrathT River, 292 
Bharat Kala Bhavan, 350-5 Inl6 
Bhiru, 287, 330 

eseape of, 331-32, 333, 339, 342, 344, 439nll30 
Sikha ndin and, 303, 312-13, 314, 315, 326, 329 
variant names of, 427n952, 439nll27 
Bhiruka/Bhirukaeeha (eity), 333, 439nll29 
Bhurika, 46-47 

Bimbisara, King, 287, 361nl54 

Jyotiska and, xxviii, 58, 59, 61-63, 67-70, 361nl54 
Rudrayana and, xxxi-xxxii, 287-91, 293, 294, 297-98, 304-8, 312 
at STtavana, 56 
Vasava as, 34 
birds 

in Bhadrasila, 118, 119 
earrion-eating, 257 
eagle and goose, 53 

heavenly, 83, 93, 131, 133, 181, 191, 195 
partridges, 261-62 


to tell time, 69-1Q 

See also Suparnin (bird king); Ueeangama (bird) 
blaeksmith and eraftsman, 249-51 
blindness, euring, 219, 403n653 
Bodhisattva Avalokitesvara, 418n842 
Bodhisattva Maitreya, 131, 194, 376n329, 395n551 

bodhisattvas, 24, 34, 42, 87-88, 131, 188-89, 194, 376n329, 395n551, 418n842 
See also Candraprabha, King 
Borobudurpanels, 426n949, 442nll66 
bowls 

begging, turning into iron hammers, 143 
braeelets as rest for, 277, 423n916 
brass, 333, 335-36, 441nll55 
sandalwood, 62-64 
types of, 64, 307 

Brahma, 54, 84, 131, 182, 189, 239 
Brahma world, 117, 129, 132 

Brahmadatta, King, 235, 236, 238-39, 272, 273, 275, 410nn745-46 

Brahma-like voiee, 198, 245 

brahmans 

blind, 217-19 

duties of, 9, 158, 203, 398n586 

five hundred young, 190, 205-6 

edueation of, 202-3, 204, 398n583, 398n584 

of KsemavatT, 21-22 

seers with Brahmaprabha, 190-91, 194 

skilled in omens, 85-86, 187 

verses eoneeming, 149 

Visvamitra’s diseiples, 125-26 

See also Brahmaprabha; Mahapanthaka; Mati; Panthaka; Raudraksa; Sumati; Uttara 
Brahmaprabha, xxx, 189-93, 194, 395n544 
BrahmavatT pond, 239 
brillianee. See radianee 
Buddha DTpahkara, xxvii, 24-25, 27, 29-34 
Buddha Kanakamuni, 140 

Buddha Kasyapa, xxx, 140, 157-58, 160, 173, 227, 362nl65 
burial site of, xxx, 175-76 
diseiples of, xxix, 144-46, 154-55, 382n386 
five hundred monks of, 8-9, 174 
predietion of, 164-65, 388n449 
Buddha Krakueehanda, xxvii, 34-35, 140 


Buddha Ksemahkara, xxvii, 19, 20, 21 
Buddha Sakyamuni, xxx, 9, 84, 140, 388n449 
on actions resulting in unusual beings, 153-55 
on Agrajyoti, 45, 46 

alms offering, refraining from, 280, 424n928 

audiences of, types ofbeings in, 83, 93, 133, 181, 195 

beauty of, 54, 167, 170, 175 

as bodhisattva, 42-43 

as Brahmaprabha, 194 

and Candraprabha, discourse to, 300 

as Candraprabha, 133, 193 

on charity, 84, 92-93, 182, 194-95 

desire, lack of, 246-48 

disciples of, great, 54. See also Ananda; Maudgalyayana; Sariputra 

on fire in women’s quarters, 266-67 

on five-sectioned wheel, 97-98 

footprints of, 244 

gaze of, 245, 246 

Ghosila and, 279-80 

on gift for Rudra yana, 290-92 

gift of one thousand new disciples for, 152 

as guildmaster, 19-24, 226, 352n43 

householder’s son (Sahasodgata) and, 104, 105-6, 108, 110-12, 115 

JTvaka Kumarabhuta and, 229-33 

journey to STtavana, 52-53, 54-56 

Jyotiska and, 61, 71-72 

in Kalmasadamya, 242 

as Kanakavarna, 92-93 

on Maudgalyayana, 96-97 

Mahapanthaka and, 202 

as monk who knew Tripitaka, 42-43 

on offering instructions, 283-85 

omniscience of, 177, 178-79 

painting of, 290-91 

Panthaka and, 209-10, 213, 216-17 

power of name of, 6-8 

prediction about, 292-93 

request to Sahgharaksita, 139 

on requesting dharma, 136-37 

rice gruel offering to, 167-69 

Rudrayana and, 306, 317 


as Rupa vatT, 193 

selects Katyayana for Romka, 294 
selects Saila for palace women, 297 
as Simhala, 259 
similes for, 53-54, 359nl34 
smile of, 50, 52, 56-57, 321, 324 
Timingila and, 7 
atToyika, 174-76 
verse of praise to, 293 
as young craftsman, 251 
Buddha Sikhin, 140 
Buddha Suprabha, 194 

Buddha Vipasyin, xxviii, 73-77, 79, 81-82, 140 
Buddha Visvabhu, 140 
Buddharaksita, 137, 138 
buddhas 

abstaining from alms, five reasons for, 280, 424n929 
activity of, 248, 415n803 

descriptions of, 19, 24, 34-35, 73-74, 83-84, 157, 164, 173, 181-82, 227 

inconceivability of, 180 

mundane thoughts of, 176 

presence of, 229 

qualities of, 48-49, 52 

seeing, never tiring of, 290 

seeing, rarity of, 301 

teaching methods of, 210, 400n608 

vision of, 49 

wonderful occurrences of, 30-31 
See also solitary buddhas 
Buddhism, four seals of, 51, 322, 390n469 

c 

Campa (city), 64 

campaka tree, ever-blossoming, 130, 132, 378n328 
Candraprabha, King, xxviii-xxix, 193 
affection of his subjects for, 121 
death and cremation of, 132-33 
description of, 119 

generosity of, 119-20, 122, 123, 124 
rebirth as Brahmaprabha, 189 
rebirth of subjects, 132, 133 


Rupavata as, xxx, 186-89 
sacrifices of, 126-32, 134, 189 

Candraprabha, Queen, 193, 287, 298-302, 395n548, 437nl099 
Candraprabhabodhisattvacaryd-avaddna, xxviii-xxix, 117-34 

capitals. See BandhumatT; Bhadrasila; DTpavatT; KanakavatT; KsemavatT; Simhakalpa; SobhavatT; 
UtpalavatT 

caravan leaders, 107-8 

epithet for Buddha, 53, 179 

with five hundred horses, 233-34, 235, 236, 239-40 
Musikahairanyaka as, 223-24 
Simhaka, 252 

Simhala as, 253-56, 257-58 
caste, X, 60, 205, 284, 361nl58 
cats, rebirth of Tisya and Pusya as, 326, 328-29 
cattle, xxx, 74, 252, 272, 275. See also cows with golden horns; oxen 
cattle prod, 175, 390n479 

celestial musicians, 53, 83, 93, 131, 133, 181,284, 347 
“Chapter on Brahmans” (Brdhmanavarga), 149, 383n399 
charity 

of Candraprabha, xxviii-xxix, 119-20, 122, 123, 124 

in Kanakavarna-avaddna, xxviii, 90-92 

result of and consequence of offering, 84, 92-93, 182, 194-95 

of RupavatT, xxx, 184 

thirty-seven ways of offering, xxxi, 197-99, 396n561 
circumambulation, 176-77, 190, 301-2, 326, 323-24, 328 

cities. See Bhiruka/Bhirukaccha; Campa; Hirukam; KausambT; Lambakapala; Pataliputra; 

Puskalavata; Rajagrha; Romka; SravastT; Taksasila; Varanasi; Vokkana 
cloth, twin pieces of, 64-67 

community of monks, 29, 54, 83, 117, 170, 181, 197, 295 
of Buddha Ksemahkara, 19 
of Buddha Vipasyin, 75-77, 79, 81-82 
causing fights within, prohibition on, 144 

feeding, 13, 15, 81-82, 101, 102, 104, 105-6, 107, 108, 110-11, 229-32, 279-81 
offerings to, 62, 75 
refuge in, 169, 283 
two assemblies of, 208 
See also monasticism 
compassion 

of Buddha Sakyamuni, 54, 152, 168, 306 
of buddhas, 48-49, 54 

of Candraprabha, 123, 124, 126-27, 128, 132, 134 


gifts given out of, 105, 199 
in Sikhandin’s words, 316 

of solitary buddhas, 89, 113, 114-15, 273-74, 276, 278, 340-41, 343 
of Visvamitra, 125 

confidences, four. See four confidences 
confusion, gifts that remove, 197 
Connected Sayings {Samyuktdgama), 140 
constellations, 53, 85-86, 187, 364n202 

continents. See AparagodanTya; JambudvTpa; Purvavideha; Uttarakuru 

coronations, 168, 170, 238, 284, 303, 421n772, 412n775, 425-26n943 

cosmology, Buddhist, 50-52, 321-24, 345-47 

cotton, rain of, 92 

cows with golden horns, 120 

cremations, xxvii, 57-58, 82, 132, 205, 312, 341, 363-64nl95, 435nl065 
cremation grounds, 48, 52-53, 54-58, 189, 194, 205, 265 
crocodiles, 5, 224, 406n692 

crossing over, 48, 111, 131, 168-69, 192, 282-83, 368n245 
crowning ritual, 199, 397n568 
Cudapaksa-avaddna, xxxi, 201-40 
cultivation, path of, 17 

cup, beings in form of, 147, 153, 154, 385n420 

D 

Ddnddhikarana-mahdydnasutra, xxxi, 197-99, 396n559 
dangers, eight, 285-86, 426nn947-48 
Da sabala Kasyapa (monk), 63, 362nl65 
daughters-in-law, twelve, 217-19 
dawn, stages of, 284 

day laborers, xxviii, 102-4, 106, 109, 112, 114, 115, 367n230 
death 

cultivating consciousness of, 299 
facing, 6-7 

inevitability of, 310-12 
as punishment, 313 
signs indicating, 299 
verse spoken at, 204-5 
deeds, xxviii-xxix, 103, 190, 209, 311 
of Anupama, 277-78 
of Candraprabha, 299-300 
of Dharmaruci, 11, 41-43 
of five hundred farmers, 172-74 


of five hundred merehants, 8-9 
good and evil, fruits of, 195 
of Jyotiska, 73 
of Kubjottara, 274-75, 277 
leading to five realms, 99-100 
maturity of, 93, 103, 112, 114, 195 

meritorious, 27-28, 119, 186, 239, 303, 393n516. See also merit 
of misbehaving monks, 143-46 
of Panthaka, xxxi, 226-27 
rebirth and, 99-100 

in Romka’s shower of dirt, 331, 333, 342-43 
of Sahasodgata, 112 
of Sahgharaksita, 163 
sinful, 208, 215-16 

of solitary buddhas, 88-89, 90, 114-15, 273, 341 
of SyamavatT and retinue, 265, 272 
See also karma; miraeulous deeds 
deer hunter, 340-42 
deities, 6, 25, 302 

of Bhadrasila, 126-27, 129 
of Gandhamadana, 124 
of Kanaka vatT, 90 
of Maniratnagarbha, 130-31, 132 
of North Country, 338 

requesting dharma from Sahgharaksita, 139, 148-50 
of Romka, 333, 334-36 
in yaksa abode, 65-66 
See also gods 

delusion, 97, 117, 198, 211, 266, 267, 421n876 
Demon Sutra (RdksasT-sutra), 254, 417n828 
demonesses, 5, 225, 254-57, 417n828 
desire, 159 

Buddha’s laek of, 247 
freedom from, 216 
mired in mud of, 115, 273 
for offspring, 246, 414n797 
overeoming, 149 
sexual, 26, 35-36 

six spheres of, 133, 347. See also divine realms 
for wealth, 4, 224 
See also passion 


desire realm, 117, 129, 345, 346-47 
Devadatta, 70, 133, 377n340 
Dhanada. See Vaisravana 
dharma 

diseourse to nagas, 135-36 
diseourse to Saliasodgata, 111-12 
false, 344 

followers of, qualities, 149 
gift of, 198 

ineoneeivability of, 180 

inspiration through small teaehing, 219-20, 226 
profundity of, 212, 400n616 
as proteetion, 310 
requesting, importanee of, 136-37 
rewards attained upon hearing, 58-59 
ruling aeeording to, 304, 336, 364n202 
stinginess with, 227, 228, 407n707 
teaehing to women, 297-98 
with three prineiples, 172, 390n469 
Dharmaruei, xxvii, 358nll6 

with Buddha, 16-17, 18-19, 24, 34, 43, 352n37 
eommitting three deadly sins, 35-43 
arhatship of, 17-18 

and householder donor, 13-15, 352n39 
as Mati, 25-26, 32, 33-34 
as powerful fighter, 21-22, 23-24 
satisfaetion of, 10-11, 12-13, 15, 16, 352n39 
Dharmaruci-avaddna, xxvii, 3-43 
Dhrtarastra, 53, 347. See also four great kings 
diamonds, 4, 225, 331, 333 
DT pa. King, 25, 27, 29, 33 
DTpahkara. See Buddha DTpahkara 
DTpavatT (eapital), 25, 26, 27, 31, 34 
Dirghdgama. See Longer Sayings {DTrghdgama) 
dirt, rain of, 331-32, 333, 439nll30 
divine beings, uneonseious, 228, 407n715 

divine realms, 51, 172, 302, 322, 346, 347, 359nl31. See also Trayastrimsa 

divine hearing, 7 

divine sight, 89, 119, 128 

divine-like glory, 46-48, 55, 56, 59, 64, 67-68, 69, 73, 82 
divyamdnusTm, 358nll9 


dreams, 26-21 , 64, 122-24 
droughts, xxviii, 86-87, 275 
drstasatya, 363nl95. See also truth, seeing 
dvdrakosthaka, 366n220 

E 

earth, 55, 60, 175, 183, 265, 310 
Buddha as jewel of, 293 
four quarters of, 119 

and gold, regarding as equal, 17, 72, 151, 153, 158, 172, 206, 211, 296, 320 
lighting up and remaining flat, 243, 713nn783-84 
proteetors of, 123, 127, 134 
saerifieing, 316 
six ways of moving, 30-31 
See also elements, deeds maturing in 
eight seienees, 253, 417n826 
eightfold path. See noble eightfold path 
Ekottarikd. See Gradual Sayings (Ekottarikdgama) 

elements, deeds maturing in, 73, 112, 163, 173, 227, 272, 275, 278, 339, 342 

eloquenee, as inspired yet eontrolled, 136, 213, 214, 379n354 

emptiness, 51, 322 

eneouragement, 291, 293 

essenees, five. See five essenees 

evil aetions, tenfold path of, 99 

existenee 

bonds to, 264, 266-61 , 420n864 
elinging to, 88 
states of, 16 

See also realms of existenee; wheel of existenee 
eyes, saerifieing, 189 

F 

faeulties, superhuman, 17, 27, 72, 125, 151, 153, 158, 172, 207, 212, 296, 320, 344 
faith, 6 

in Buddha, 46, 108, 117, 136, 267, 271-72, 422n898 

in Candraprabha, 129, 131, 133 

duty of, 103-4, 108, 367n233 

gifts of, 145, 174 

of hell beings, 50 

inspiring, 216, 402n641 

instilled through body of solitary buddha, 113 


of Jyotiska, 62, 63 

of Mahapanthaka, 206 

practices of, 176-80 

from seeing Buddha, 31, 167-68, 170 

from seeing magical image of Buddha, 50, 322 

Sikhandin’s refutation of, 329 

ofSuparnin, 158 

of Udayana, 262 

famine, ix, 86-87, 91, 183, 364n202 

father, spiritual, 117, 133, 369n258, 377n341 

fear and dread, withstanding, 139, 140, 148, 253, 380n364 

filth, 210, 211 

fire 

mastery over, 215 

set to hut of solitary buddha, 273-74 
set to monastery, 145 

set to Puspadanta Palace (women’s quarters), 264-65, 268, 270 
See also elements, deeds maturing in 
five [bad] qualities, 48 
five essences, 199, 397n571 
five hundred boys, 188, 193, 268, 269, 270 
five hundred farmers, xxx, 170-74 
five hundred merchants, xxix 

and householder’s son (Sahasodgata), 106-7, 367n240 

ordination of, 7-9 

previous lives of, 165 

on Simhala’s voyage, 253-54 

sons of, 138, 140, 142, 151-52 

voyage of, 3-7 

five hundred seers, xxix, 147-50 

five hundred students, 164, 165 

five-sectioned wheel. See wheel of existence 

five spiritual faculties, 8 

flags. See banners and flags 

flagstaffs, magic, 417n828 

floor misfaken for water, 68-69, 362nl76 

flowers, 22, 30, 69, 78, 118, 119, 125, 132, 242, 287, 288, 300, 304, 313, 334. See also lotuses 
beings having form of, 147, 153, 154 
as medicine, 164 

offerings of, 23, 27-28, 31, 133, 177-79, 228 
rain of, 91, 331, 332 


of seven faetors of awakening, 49, 198 
food 

appearing as molten iron, 144 
equal distribution to all, 86-87 
gifts of, 198, 367n240 
sharing of, 182, 195 
single measure of, 87, 89, 90 
forgiveness, 81, 114, 213, 232-33, 240, 258, 303, 335 
form and formless realms, 345, 346 
fourAgamas, xxix, 138, 140-41, 142 
four assemblies, 95, 96 
four bases of sueeess, 48, 198 
four eonfidenees, 48, 54 
four eontinents, 97, 346 
four floods [of eorruptions], 48 

four great kings, 53, 347. See also Dhrtarastra; Kubera; Virudhaka; Virtipaksa 

four immeasurables, 199, 397n572 

four means of attraeting beings to religious life, 48 

four noble truths, 51, 111, 168, 171, 216, 262, 265, 274, 281, 283, 294, 300, 322, 337, 338, 
363-64nl95 

fruits, 22, 119, 125, 228, 262-63, 287, 288, 313 
beings have form of, 147, 153, 154 
intoxieating, 5, 225 
as medieine, 164, 204 
rain of, 91, 92 


G 

Gahga River, 172, 390n469 
garments 

of Bimbisa ra, 288-89 
jeweled armor, 289, 290 
Jyotiska’s divine, 67-68 
rain of elothes, 331, 332 
of release, 397n568 
Garuda, 387n431 
Gautama. See Buddha Sakyamuni 
GayatrT mantra, 204, 399n592 
gender, 392n507, 392n513 
generosity. See eharity 

Ghosila, 259, 263, 278-80, 332, 420n861, 423-24n921 
gifts 


benefits of giving, 224 
of faith, 145, 174 
five great, 25, 26 
of new disciples, 152, 305-6 
between Rudrayana and Bimbisara, 288-92 
thirty-seven ways of offering, xxxi, 197-99, 396n561 
See also offerings 
digit Buddhist Manuscripts 

Candraprabha’s sacrifice in, 375n325 
flowering trees of Maniratnagarbha in, 376n328 
ill omens of Bhadrasila in, 372n298 
request for Candraprabha’s head in, 375n323 

Sahgharaksita story in, 384n405, 384n408, 384n410, 385n420, 386n425, 388n449 
spiritual father, use of in, 377n341 
See also Mulasarvastivada-vinaya 

gods, 6, 54-56, 83, 93, 111, 118, 124, 125, 140, 191, 195, 282, 294, 310, 345, 346-47 
buddhas as teachers of, 19, 24, 35, 74, 84, 157, 164, 173, 182, 227 
Candraprabha as, 299-302 
consecration by, 199 
oxen reborn as, 172-73, 174 
prediction of rebirth as, 323 
realms of, 95, 96, 97, 99-100, 101 

respect and honor from, 17, 72, 151, 153, 159, 172, 207, 212, 282, 296, 320 
superiority of buddhas to, 49 
See also deities; rebirth, in divine realms 
gold 

barley turning to, 169 

and earth, regarding as equal, 17, 72, 151, 153, 158, 172, 206, 211, 296, 320 
mountains, seven, 158, 386n428 
offerings of, 341, 443nll82 
rain of, 92, 331, 332, 333 
relative merit of, 177-79 
goldsmiths, 222-23 

Gradual Sayings (Ekottarikagama), 135-36, 141, 157, 161, 379n352, 379n357, 381n368 

grain increasing in granary, 334 

grass 

beds of, 243 

kdsa and kusa, 137, 380n361 
greed, 35, 88, 155, 396n561 
guildmasters, 41, 118, 334, 352n43 

Buddha’s past lives as, 19-24, 220, 221, 225-26 


Candraprabha’s father, 186, 187 
Dharmaruci’s father in past life, 35, 39-40 
metaphor for Buddha, 53 
Sahasodgata’s appointment as, xxviii, 109 


H 

hair, matted, 31-32, 33, 34 
hate, 42 

freedom from, 117, 266, 421n876 
purifieation of, 198, 211 
symbol of, 97 
heads, jeweled, 122, 127 
heat stage, 17, 58, 180 
heavens, six. See six heavens 
hell beings, xxix, 99, 101, 321-22, 346 
hells 

Dharmaruei’s rebirth in, 34, 43 
individual realms of, 144, 145, 146, 381n380 
names of, 50, 321-22, 346, 444nnl201-2 
predietion of rebirth in, 323 
rebirth in, 249, 274, 323, 324 
sufferings of, 101 
hiranyasuvarna, 358nll0 
Him, 287, 330 

eseape of, 331-32, 333, 339, 342, 344, 439nll30 
Sikha ndin and, 303, 312-13, 314, 315, 326, 329 
variant names of, 427n952, 439nll27 
Himkam (eity), 333 
human realm, 159, 294, 345, 346 

on five-seetioned wheel, 97, 99, 101 
pleasures of, 100, 101-2 
predietion of rebirth in, 323 
suffering of, 95, 96, 184 
hunger 

of Dharmamei, xxvii, 10-15 
of Dharmamei’s mother, 910 
freedom from, 198 

of starving mother fed by RupavatT, xxx, 183-84 
of tigress, 191 
of Timihgila, 9 

See a&ofamine; hungry ghost realm 


hungry ghost realm, 100, 294, 345, 346 
on five-sectioned wheel, 97, 101 
prediction of rebirth in, 323 
rebirth in, 17-18, 285, 323 
suffering of, 95, 96, 99 


I 

impermanence, 51, 97, 123, 124, 128, 129, 172, 322 

impurity, 210, 211 

incest, 35-39, 40, 41, 87 

inconceivability, 47, 57, 124, 180, 210 

Indra, 6, 17, 72, 81, 151, 153, 159, 172, 207, 212, 296, 320 

inheritances, 78, 311-12 

insults, virtue and, 237, 411n768 

intentions, 184 

of buddhas, 48, 113 

of doing harm, 215, 402n633 

for heaven and liberation, 131, 133 

to renounce, 100-101 

See also aspirations, fervent 

interdependent arising, 88, 150, 319. See also twelve links of interdependent arising 

J 

JambudvTpa (Indian subcontinent), xxviii, 3, 4, 5, 119, 122, 127, 134, 224, 225, 346 
crowns falling from all heads in, 129 
depiction on five-sectioned wheel, 97 
famine in, 86, 87, 89-92 
ill omens in, 123, 124, 125-26, 372n298 
Maudgalyayana in, 95-96 
royal pleasures in, 120-21, 123-24 
Sahgharaksita’s return to, 142, 143-46 
Simhala’s return to, 254, 258 
taxes and customs fees, exemption from, 85, 119 
jealousy, xxxi, 259-64 

Jeta Grove, 3, 7, 12, 13-16, 17, 18, 83, 181, 197, 201, 213, 399n595 

JTvaka Kumarabhuta, xxxi, 57-58, 229-33, 240, 361nl54, 408n718, 408n728, 409n731 

joy 

at birth of Candraprabha, 187 
of Brahmaprabha, 192, 395n544 
of Candraprabha, 301-2 
gifts given out of, 199 


of Kanakavama, 91-92 
of noble people, 232 
of Rudrayana, 298, 320 
ofSakra, 186 

Jyotiska, xxvii-xxviii, 58, 59-62, 361nl54 
Ajatasatru and, 70-73 
as Anangana, 82 
divine-like glory and, 64, 66-68 
home of, 68-70 
sandalwood bowl and, 62-64 
status of, 361nl59, 362nl72 
Jyotiska-avaddna, xxvii-xxviii, 45-82, 359nl36 

K 

Kalandakanivapa, 45, 95, 99, 229, 231, 287, 300 
Kalmasadamya, 241, 242, 243 
Kamsimaha festival, 336, 441nll56 
Kanakavarna, King, xxviii, 84-87, 89-92 
Kanakavarna-avaddna, xxviii, 83-93 
KanakavatT (eapital), 85, 89, 90 
Kanakumuni. See Buddha Kanakumuni 
Kapila, 292 
karma 

being overpowered by, 265, 310 
destroying bad, 210-11 

evil, pure, and mixed, 82, 115, 165-66, 174, 274, 344 

faith and, 322 

of hell beings, 50-51, 322 

of Him and Bhim, 331, 342-43 

maturing of, 73, 112, 163, 173, 227, 272, 275, 278, 284-85, 339, 342 

resulting in diverse forms, 153-55 

ofRudrayana, 317-18, 319, 321, 339, 342, 443nll86 

of Sikhandin, 326, 342-43 

of Syamaka, 336 

See also deeds 

Kasyapa (diseiple of Buddha), 54 
Kasyapa. See Buddha K asyapa 
Katyayana. See Mahakatyayana 
Kaundinya, 194 

KausambT (eity), 259, 263, 264, 265-66, 268-69, 270, 271, 332 
Kausika. See Sakra 


kettledmms, 118, 119, 121, 123, 124, 126 
khadgavisdnakalpa, 365n210 
Khara, 333, 440nll36 
khustikayd, 379n353 
killing, 42 

arhats, 41, 321, 327-29, 358nll3 

fathers, 39-40, 70, 71, 315-17, 320-21, 325-26, 339 

mothers, 41 

knowledge and insight, 49, 114, 175, 212, 430nl003 

Kosala eountryside, 205, 207 

Krakueehanda. See Buddha Krakueehanda 

knditd ramitdh, 365n212 

kronca maidens, 5, 225 

Ksema, King, 19, 20, 21 

Ksemahkara. See Buddha Ksemahkara 

KsemavatT (eapital), 19, 20 

Kubera, 6, 347, 352n36. See also Vaisravana; four great kings 

Kubjottara, 265, 272, 274-75, 277 

kulastha, 371n289 

kulopakagrha, 367n236 

kumdrdmdtya, 360nl42 

kumdrikd, 413n785 

Kuru eountryside, 241, 242 

Kuru kings, 310, 433nl048 

L 

Lambakapala (eity), 336, 441nll57 
lamplight, 264, 420n867 
learning, 310 

five benefits of great, 150, 319, 384n410 
three ways of, 399-400n604 
life span 

by elass of beings, 346, 347 
during reign of Candraprabha, 119 
during time of Buddha Kasyapa, 157, 164-65, 173, 227 
during time of Buddha Sakyamuni, 164-65, 388-389n449 
of humans, 309 
ofSakra, 347, 444nl200 
light rays, 50-51, 52, 134, 192, 215, 321-24 
lion throne, 69, 136, 214, 215, 361nl59 
lion’s roar, 55-56 


lokdkhydyikd, 367n231 

Longer Sayings {DTrghdgama), 140 

lotuses, 118 

birth in, xxvii-xxviii, 57, 360nl45 
hell realm imagery of, 444nl202 
as metaphor for buddhas, 83, 181, 246, 248 
as metaphor for growth, 59, 138, 252 
offerings of, 30, 132, 300 
pools and ponds of, 22, 27, 239, 273 
root of, 52, 324 
smell of, 232 
See also waterlilies 
loving-kindness, 30 

of Brahmaprabha, 191 
gifts given out of, 199 
as protection, 191 
of Sya mavati and retinue, 262-63 
of thoroughbred horse, 237 
toward Raudraksa, 129, 132 
lumbermen, 221-22 
lunar festival, 239-40 

M 

madam, 35-37, 356n85, 356n90 

Madhyama. See Middle-Length Sayings (Madhyamdgama) 
Magadha countryside, 56, 229, 287, 305 
magical powers, 326, 328 
of Dharmaruci, 18 
of Buddha DTpahkara, 29 
displaying, transgression of, 62-64 
flight, 89, 90-91, 151, 159-60, 186, 191, 265, 333, 336 
for food, increasing amount of, 168 
invisibility, 149-50 
of Jyotiska, 67-68 
karma and, 321, 436nl086 
of Mahakatyayana, 330, 336 
of n agas, 136, 159-60 

ofPanthaka, 215, 231, 232, 408n728, 409n731 
of Saila, 332 
of Sakra, 80-81 

of Buddha Sakyamuni, 16, 17, 29, 50-51, 322 


shapeshifting, 185, 254, 255 
at STtavana, 57-58 
in Sumati’s dreams, 26, 354n64 
winning over ordinary people with, 273 
See a&omiraeulous deeds 
Mahaeandra, 122, 127-28, 129, 133 

Mahakatyayana, xxxii, 291 , 329, 332, 338-39, 342, 365n217 
buried under dirt, 330, 331, 344, 438nlll3, 444nll97 
flees Romka, 333-34 
journey to Romka, 294-95 
in Khara, 334-35 
mother of, 337-38, 441nll64 
ordains Tisya and Pusya, 295-96 
on Syam aka as king, 336 
mahalla, 379n352 

Mahamaudgalyayana. See Maudgalyayana 
Mahanama, 54 
Mahapanthaka, xxxi, 213 

birth and upbringing of, 201-3, 204 
ehastises Panthaka, 209, 212 
dharma, indoetrination in, 205-7, 399n595 
five hundred followers of, 207, 208 
journey to Sra vast!, 207 
mahdsukha, 397n573 
Mahdvamsa, 418n844 
mahesdkhyatara, 352n47 
MahTdhara, 122-23, 128, 129, 133 
Maitreya. See Bodhisattva Maitreya 
Ma kandika, xxxi, 241, 249, 413n780 
as blaeksmith, 251,416n817 
imprisonment of, 271, 422n896 
as minister to Udayana, 259 
offers Anupama to Buddha, 242-48, 413n785 
sets fire to women’s quarters, 264-65, 268-69, 270 
SyamavatT plaeed in eare of, 263-64, 420n861 
Makandika-avaddna, xxxi, 241-85, 412-13n779 
makaras, 5, 254, 256, 417n828 
Mandh ata. King, 67, 332 
mandilaka eakes, 39-40 

Maniratnagarbha Park, 119, 130-31, 369n270, 376n328 
mantras, 85, 187, 189-90, 204, 205, 399n592 


Mara, 84, 182 

Mara’s daughters, 247, 415n799 

marks, thirty-two major and eighty minor, 54, 167, 170, 175, 199 
Mati, 25-26, 32, 33-34 

Maudgalyayana, 54, 95-97, 117, 133, 205, 414n796 
Maunalayana, 246, 414n796 
MayadevT, Queen, 194 
meditation, 206, 208, 424n929 
devotion to, 266-67 
of Kanakavarna, 85 
levels of existenee and, 345 
loeations for, 157-58, 190 
of Panthaka, 212, 214, 215 
perfeetion of, 188 
of pork dealer, 228, 407n715 
quieseenee, 49, 168, 170 
tranquility and insight, 48 
as transgression, 408n717 
walking, 246 
memory 

of Ananda, 210 
of Panthaka, 208-9, 210-11 
of Sakali, 242-43 
skill in, 141 
merit 

of brahman farmers, 169, 175 
from Buddha’s image, 291 
from eireumambulation, 177 
of donors, 146, 382n388 

from honoring living or passed buddhas, equality of, 179-80 
nagas desire for, 159 
from offerings, 177-79, 391n487 
ploy using exhaustion of, 217-18 
of Rudrayana, 298 
of Sahasodgata, xxviii, 109 
of Sakra, 393n516 
of Sumati, 27-28, 31, 355n66 
of twelve-year saerifiee, 25 
See a/sodeeds, meritorious 
Mem, Mount, 158, 160, 179, 213, 232, 386n428 


miee 


dead, 221 

made of jewels, 225-26 

Middle Country (Madhyadesa), 233, 254, 292, 338 
Middle-Length Sayings (Madhyamdgama), 140 
midwife, 201-2, 203, 398n577 
mindfulness, 48, 54, 88, 148, 150, 280, 293 
ministers, ix, 53, 67, 69, 83, 176, 181, 186, 278, 285, 360nl42 
of Bandhuman, 77, 78, 81 
of Brahmadatta, 235, 236, 238, 239 
of Bimbisara, 56, 67, 287, 288, 289 
of Candraprabha, xxix, 118, 122-23, 127-128, 129, 133 
of DTpa and Vasava, 27, 29, 33, 34 
of Kanakavarna, 85, 86, 89, 90, 91, 92 
of Sikhandin, xxxii, 303, 304, 313-17, 325-30, 332-333 
of Simhakesarin, 256, 257, 258 

of Udayana, 259-60, 263, 269, 271. See a&oMakandika 
of Rudrayana, 288, 289, 291, 293, 302, 305, 306 
See also Bhiru; Him 

miraeulous deeds, 115, 273, 296, 328, 341, 368n252. See a/somagieal powers 
MoggalT/Moggallani, 441nll64 
Mohenjodaro, 426n950 

monasteries, 42, 143-46, 174, 295, 298, 381n375, 390n474 
monastieism 

benefits of, 100 
eligibility for, 207-8 

meal eustoms in, 143, 144, 231, 232, 367n237, 381n377, 408n722, 424n928 
teaehing, regulations on, 136-37, 283-85, 425n940, 426n948 
See also eommunity of monks 
monks, 181 

eoneealed virtues of, 63 

evil thoughts toward, 145 

five hundred of Buddha Kasyapa, 8-9, 174 

group of six, 106, 135-36, 208-9, 379n357, 379n359, 386n427, 401n621 
old, that desired Anupama, 248-49, 259 
one who knew Tripitaka, 42-43 
prohibited eonduet of, 297 
qualities of, 53, 149 
similes for, 53-54, 359nl34 
two aetivities of, 206 
See also eommunity of monks 
mortar, beings resembling, 147, 153, 154-55 


mountains, seven golden, 158, 386n428 
Mrditakuksika Forest, 62 

Mulasarvdstivdda-vinaya, 135, 378n348-49, 412-13n779 
on abstaining from alms, 424n929 
on animals, teaching dharma to, 390n469 
brahman’s education in, 398n586 
Ndgakumdra-avaddnain, 386n426, 388n444 
See also GUgit Buddhist Manuscripts 
Mulasarvastivadins, 383n399 
Musikahairanyaka, 

business ventures of, 220-23, 405n677 

debt of, 225-26 

as maritime merchant, 223-25 

musical instruments, 23, 30, 121, 123-24, 125, 132, 198, 284 

N 

Ndgakumdra-avaddna, xxix, 157-61, 378n348-50 
Nagaropama. See Simile of the Town (Nagaropama) 
nagas, xxix, 83, 93, 133, 181, 191, 195, 379n356, 426nn947-48 
Buddha Kasyapa’s skeleton, raising of, 176 
evil thoughts toward, 160-61, 387n441, 388n443 
Garuda and, 387n431 

as shapeshifting monk, 135-37, 141, 157, 158-61, 379n352, 381n368, 386n427 
Sahgharaksita and, 139-42 
Timihgila’s corpse and, 9 
Nanda, 106, 135-36 
Nandana Grove, 78 
needles that float, 250-51 
news, bearers of, 260, 268-71, 421n881 
nilavdsas, 352n36 

nine successive states of quiescence, 49 
Nirgranthas, xxvii-xxviii, 45, 48, 56-58 
nirv ana, 97, 131, 179, 180, 186, 192, 266, 397n573 
of Buddha Ksemahkara, 20, 21 
of Buddha Sakyamuni, 22 
gift that results in, 198 
path to, 282, 301 

remainderless, 117, 296, 328, 341 
ofRudrayana, 320, 326, 443nll86 
supreme security of, 100-101, 220, 226, 309 
noble eightfold path, 49 


nonreturners, 17, 58, 149, 180, 216, 262, 266, 295 
North Country (Uttarapatha), 118, 133, 183, 193, 233, 235, 338 
no-self, 51, 172, 322 
nuns, 11, 83, 93, 96, 181, 195, 329 
dharma teaehing of, 297 

group of twelve, 213-15, 217, 219, 401n621, 401n623 
instruetion by Panthaka, 213, 214-16 
nurses, 59, 187-88, 252, 393n520 

o 

oeean journeys 

of Dharmaruei, 16-17 
of five hundred merehants, 3-8, 106 
of guildmaster, 19 
of Musikahairanyaka, 223-24 
of Musika hairanyaka’s father, 220 
of Sahasodgata’s father, 98, 107 
of Sahgharaksita, 139-40, 142 
of Simhala, 253-55 
offerings 

of Anahgana and Bandhuman, 75-82 

benefits of, 23 

to Buddha, 167-69, 181 

by five hundred merehants, 107-8 

to Subhadra, 57, 360nl48 

to thoroughbred horse, 239-40 

to Tisya and Pusya, 326, 436nl097 

worthiness of, 21 

See also gifts 

omens, xxix, 123, 124, 125-26, 187, 372n298 
omniseienee, 128, 177, 178-79, 328, 375n323 
onee-retumers, 17, 58, 180, 216, 266 
orders, not to be refused, 280, 283 
ordination 

of Candraprabha, 299 
denial of, 42 

of Dharmaruei, 12, 43, 358nll6 
of five hundred farmers, 171 
of five hundred seers, 150, 151-52 
of Jyotiska, 71-72 
of Mahapanthaka, 206 


of Panthaka, 207-8 
of Rudrayana, 306 
of Tisya and Pusya, 296 
oxen, 170, 172, 174 

P 

padma, 354n65. See also lotuses 
Pancakdrsakasata-avaddna, xxx, 167-80, 391n497 
Pandava kings, 310, 433nl048 
Panthaka, xxxi 

birth and upbringing, 203-4 
as blind brahman, 219 
instruction given by, 213, 214-16 
JTvaka Kumarabhuta and, 229-32, 408n728, 409n731 
as Musikahairanyaka, 226 
ordination and instruction of, 207-12, 399n589 
as pork dealer, 228 
reputation of, 212, 214-15 
skill in transforming minds of others, 216-17 
as thoroughbred horse, 240 
panyaparinTta, 419n846 
passion, 256 

buddha’s lack of, 52, 54, 247, 324 

casting off, 17 

evil acts and, 88, 316 

words of, 38, 357nl06 

See also desire 

Pataliputra (city), 287, 426n951 
perfections, six. See six perfections 
perfume, 23, 31, 178-79, 198, 222, 341 
pinditamulya, 405n676 
pleasures 

Bimbisara’s offer of, 308 
futility of, 310-11 
gifts resulting in, 197-98, 199 
of humans, 100, 101-2 
royal, 120-21, 123-24 
sexual, 39, 41, 402n642 
See also sense pleasures 
pork dealer, 227-28 
postures, four bodily, 215 


pots 

beings resembling, 147, 153, 155, 386n425 
with one mouth and two eompartments, 218, 402-3n648 
potter, thoroughbred eolt and, 234, 235-36, 237 
poverty, ix, 4, 89-92, 308 
prabhutasattvasvdpateya, 364n200 
prakarandvaddna, 116, 368n255 
Prasenajit, King, 176 
pratikanthukayd, 353n49 
preeepts, 43, 59, 137, 174, 283, 290, 291, 293 
predietions 

about Agrajyoti/Jyotiska, 45, 46, 48, 56, 59, 70 
about Buddha Sakyamuni, 292-93 
about Sumati, 32 

by light rays vanishing into Buddha, 323 
of twelve-year drought, 275 
pride, 52, 54, 57, 250-51, 324 
proelamations 

of Brahmadatta, 275 

of Candraprabha, 120-21, 123 

of Musik ahairanyaka, 223 

of Rudrayana, 303 

of Simhaka’s father, 253 

Strive! Go forth!, 51, 97, 291, 322-23 

of Udayana, 263 

psyehology, eosmology and, 345 
Pujita/Pujitaka, 233, 235, 239, 410n749 
Pulesvara site, 338, 442nll70 
Purana, 176 

Purvavideha (eontinent), 97, 346 
Puskalavata (eity), 193, 395n546 

Puspadanta Palaee, 259, 264-65, 266, 268-69, 270, 419nn847-48 
Pusya, 295-96, 326, 328 

R 

Radha, 423-24n921 
radianee 

of Brahmaprabha, 189 
of Buddha, 167, 170, 175, 242, 243 
of Candraprabha, 119, 187 
Rahu (demon), 434nl062 


Rahula, 193, 194 
rains, 287-88 

of dirt, xxxii, 331-32, 333, 439nll30 
of food, cloth, and jewels, 91-92 
of gold, 67, 331, 332-33 
See also famine 
rainy season, 155, 208-9, 253 
horses in, 233, 409nn737-38 
offering provisions for, 19, 74-76, 82 
Rajagrha (city), 48, 55, 56, 59, 64, 65, 98, 109, 288-89, 426-27n951 
almsrounds in, 45-46, 63, 294, 298, 306 
Buddha in, 62, 95, 117, 229, 287 
five hundred merchants in, 106-7 
marketplace at, 66-67 

Rudr ayana in, 303-4, 306-12, 314-15, 317 
RatnadvTpa, 4-5, 224-25 
Raudraksa, 371n297 

arrival in Bhadrasila, 126-27 

Candraprabha’s head and, 124, 128-30, 132, 375n323 
as Devadatta, 133 
realms of existence, xxviii, 100 
deeds leading to specific, 99 
depiction of, 97 
rebirth in, 17-19, 323 
sufferings of, 95, 96, 101 
types of beings in, 345 
rebellions, 263, 269-70 
rebirth 

in animal realm, 17, 323 
Buddha’s predictions of, 323 
cycle of, 18 

in divine realms, xxviii, 34, 43, 51, 100, 101, 102, 104, 106, 108, 132-33, 267, 322 
ending, 312, 319 
on five-sectioned wheel, 97 
in hell realms, 249, 274, 323, 324 
in human realm, 51, 159, 267, 322 
karma and, 73, 173 
resulting from gifts, 198, 199 
thoughts that arise at, 17-18, 159, 299-300 
from virtuous offerings, 82 
refuge, 58-59, 290-91, 293 


of brahman farmer, 168-69 
of Buddharaksita, 137 
of Candraprabh a, 301 
of Jyotiska, 62 
ofSahasodgata, 111 
of SrimatT, 282, 283 
renunciants 

five benefits from becoming, 100-101, 366n226 
non-Buddhist {tirthya), 63, 202, 203, 362nl63 
rhinoceros, buddhas as, 88, 365n210. See also solitary buddhas 
rice, 307 

fed to blind man, 217-18, 402n644 
gruel, gift of, 167-69 
RohinT, 247 

Romka (city), 287, 288, 295-96, 318, 329, 330-32, 333, 344, 426n950 
roundabout stories, 11 
royalty and mlership, 364n202 

according to dharma, 304, 336, 364n202 
death and, 310 
desire and, 433nl048 
and famine, relationship of, 364n202 
symbols of, 238, 270, 410n745, 421n772 
unjust, xxxii, 312-14 
Rsidatta, 176 

Rsivadana, 173, 216, 388n447 
Rudra yana. King, xxxi-xxxii, 287 
attainment of, 293-94, 319-21 
Buddha image, receipt of, 291-93 
Candraprabha and, 299, 302 
death and rebirth of, 321, 325 
deeds of, 339-40 
as deer, 342, 443nll86 
gifts to Bimbisara, 288, 289, 290 
plot to kill, 315-17 

receives Mahakatyayana and Saila, 295, 297, 298 
refutation of kingship by, 309-12 
renunciation of, 302-8, 431nl020 
returns to Romka, 317-20 
Sikhandin, makes inquires about, 314 
Rudrdyana-avaddna, xxxi-xxxii, 287-344, 412-13n779, 426n949 
Rupavata, xxx, 186 


Rupavat 1 , xxx, 183-86, 193, 392nn506-7, 392n513, 393n519 
RupdvatT-avaddna, xxx, 181-95 

s 

sdbhisamskdrena, 354n61 

SacT, 81 

sacrifices 

of Candraprabha’s head, 124, 126-32, 134 
of RupavatT’s breasts, 184-86, 393n516 
to tigress, 131, 191-92, 376n329 
Sahasodgata, xxviii, 115 
attainment of, 111-12 
birth and upbringing of, 98-99 
as day laborer, 102-104 
feeds community of monks, 105-6, 110-11 
as guildmaster, 109 
with five hundred merchants, 106-8 
monastery visit of, 99-102 

Sahasodgata-avaddna, xxviii, xxx, 95-116, 368n255 
Saila, 297-99, 329, 332, 430nl003 
Sakali (a.k.a. Sakalika), 241, 242-46, 413n781 
Sakalika. See Sakali. 

Sakra, 54, 79-81, 131, 185-86, 192, 347, 363nl93, 393n516, 444nl200 

Sakya clan, 63, 292 

Sakyamuni. See Buddha Sakyamuni 

samsara, 214, 345, 401n622 

arhafs understanding of, 72, 171, 296, 319 
cycling through, 261 , 312 
deliverance from, 220, 226 
suffering of, 184 
virtue and, 12 

Samyuktaka.See Connected Sayings (Samyuktdgama) 

Sandha na, 275-77 
Sahgharaksita, xxix, xxx, 153-55 
birth of, 137-38 
deeds, maturation of, 163-66 
gathers disciples for Buddha, 149-53 
misbehaving monks and, 143-46 
in naga realm, 140-42 
as raft, 150, 384n408 
silence of, 147-48 


voyage of, 138-40 

Sangharaksita-avaddna, xxix, 135-55, 163-66, 378nn348-50, 386n426 
sdrdhamvihdrin, 365n217 

Sariputra, 54, 117, 133, 137-39, 140, 205, 280-81, 283 

sarvarupa, 352n35 

sciences, eight. 5eeeight sciences 

seeds, selecting one variety, 109 

seeing 

five things one never tires of, 142 
path of, 17 

seers, 27, 89-90, 243, 292 
five hundred, xxix, 147-50 
garbage thrown on, 343-44, 444nll95 
speech of, 55, 60 

two brahman with Brahmaprabha, 190-91, 194 
See a&oVisvamitra 

sense bases, 73, 112, 163, 173, 227, 272, 275, 278, 319, 339, 342, 384n410 

sense pleasures, 243, 244, 245, 246, 247, 248 

sentient beings, benefiting, 190, 339 

sesame oil, rain of, 92 

seven factors of awakening, 8, 49, 198 

seven treasures, 92, 292, 369-70n270 

sex change of RupavatT, 186, 393n519 

shrines 

acts of faith at, xxx, 177-78 
bathing of, 199 

for Buddha Ksemahkara, 20-23, 352n47 
for Mahakatya yana, 335, 338 
from Sumati’s hair, 33 
See also stupas 
siddham, 204, 399n589 
Sikhandin, King, xxxii, 318, 342, 439nll30 
consecration of, 303, 304 
father of, true identity of, 327 
as girl throwing garbage, 344 
killing of Rudrayana and, 315-17, 319, 320, 325-26 
Mahakatyayana and, 329-32, 339 
mother of, 326-27, 437nl099 
as prince, 287 
unjust rule of, 312-15 
Sikhin. See Buddha Sikhin 


silver, rain of, 331, 332, 438nlll9 
Sirnhaka, 252 

Simhakalpa (capital), 252, 253, 255, 257 
Simhakesarin, King, 252, 256-57, 259 
Simhala, 259 

abandons wife, 254-56 
birth and upbringing of, 252-53 
consecration of, 257-58 
ocean journey of, 253-55, 417n828 
SimhaladvTpa, 258, 418n844 
Simile of the Town (Nagaropama), 149 
Sindhu, 338 
single guardian, 48 
sins 

deadly, 34-43, 321, 326, 327 
freedom from, 282, 301 
rebirth and, 366-67n228 
toward field of merit, 363-64nl95 
verses on freedom from, 208, 215-16 
STtavana cremation ground, 48, 54-58 
Siva, 6 

six [good] qualities, 48 
six heavens, 347 

six perfections, 43, 49, 188, 209, 354n57 
skeletons, 16-17, 175-76, 352n37 
snake-catcher, 218-19 
snakes, broth from, 219, 403n653 
SobhavatT (capital), 35 

solitary buddhas, xxviii, 23, 278, 365n210, 415n803 
awakening as, 58-59, 88, 180, 216, 295, 323 
Balasena’s offerings to, 113-15 
conditions for, 113, 273, 276, 278, 340, 343 
deer hunter and, 340-41, 342 
feeding one thousand, 276-77 
five hundred, 228 
garbage thrown on, 343-44 
hut set on fire of, 273-74 
with Kanakavarna, 89-91 
meal customs of, 340 
reluctant offering to, 423n921 
teaching method of, 90, 114-15 


speech, 203 

of Buddha Sakyamuni, 55, 59-60, 244-45, 359nl37. See also Brahma-like 
fault of talking too much, 147 
harsh, 81, 114, 115, 155, 247, 363-64nnl95-96 
spiritual faculties, five. See five spiritual faculties 
SravastT (city), 34 

Buddha staying at, 3, 83, 181, 197, 201, 229 
Buddha’s journey to, 167 
Dharmaruci in, 9, 11, 18 
Dharmaruci’s donor from, 13-15 
five hundred merchants in, 7 
Mahakatya yana in, 338-39 
Mahapanthaka in, 207 
nuns announcement in, 214, 401n623 
Sahgharaksita’s birth in, 137 
Sariputra and Maudgalyayana in, 205 
Sri Lanka, 418n844 
SrTmatT, Queen, 278-83, 423-24n921 
Staff Stupa, 338, 442nll66 
stinginess, 264 

charity and, 84, 92, 182, 195 
with dharma, 227, 228, 407n707 
rebirth due to, 99 

story-telling, popular, 103, 367n231 
stream-enterers, 17, 180, 216, 266, 295 
brahmans as, 168-69 
Candraprabha as, 300-302 
five hundred farmers as, 171 
Maha katyayana’s mother as, 337-38 
Rudrayana as, 293-94 
Sahasodgata as, 111-12 
SrTmatT as, 281-83 
stupas, 341-42 

for Mahakatya yana, 335 
at Maniratnagarbha, 131, 132-33 
renovation of, 22-23, 353nn48-51 
of Tisya and Pusya, 296, 326, 328 
See also shrines; Staff Stupa 
Subhadra, 45-48, 57, 58, 60-62, 360nl48 
success, four bases of See four bases of success 
Sudarsana (divine city), 121, 124 


Suddhodana, King, 194 

suffering, 9, 11, 87, 117, 144, 145, 146, 158, 267, 282, 322 
alone, 312 

eight types of, 134, 377n345 
ending, 51, 97, 100, 291, 299, 302, 323 
of hell, xxix, 41 
of onee-returners, 266 

of realms of existenee, 95, 96, 99, 101, 184, 301 
from sin, 208, 216 
truth of, 51, 322 
sukhita tvam, 383n397 
sukumdrT, 367n234 

Sumati, 25-29, 31-34, 355n66, 355n69 
Sumeru, Mount. See Mem, Mount 
summit stage, 17, 58, 180 
sun and moon, touehing with hand, 26, 354n64 
Suparnin (bird king), 158, 159, 387n431 
Suprabha. See Buddha Suprabha 
sweet shops, 222, 405n678 
Syamaka, 332, 333-37 
Syamakarajya, 337 
SyamavatT, Queen, xxxi, 274, 332 
Anupama’s plot against, 263-64 
eonsumed in fire, 265-67, 268-69, 270, 272, 422n896 
devotion to Buddha of, 260-62 


T 

tadrupo gunagano ’ahigatah, 351n21. See also virtue 
Taksasila (eity), 133 

TamradvTpa, 254, 255, 256, 258, 417n828 

Taralika, Queen, 326-27, 437nl099 

taxes and fees, 85, 119, 169 

ten powers, 49, 54, 362nl65 

tenfold path of virtuous aetions, 100, 122, 206 

theft by Ajata satm, 70-71 

thirty-seven gifts. See gifts, thirty-seven ways of offering 
thoroughbred horse, 409n732 
birth of, 233 

eating, refusal to, 236-37, 411nn765-66 
potter and, 234 

royal protoeol for, 238, 421n772, 421n775 


sold to Brahmadatta, 235-36, 410n747 
three bases, 197, 396n562 
three jewels, 197 
three objeets for self-eontrol, 48 

three realms, 17, 72, 100, 151, 153, 158, 172, 206, 211, 296, 320, 345, 346-47. See a&orealms 
of existenee 

tigress, xxx, 131, 190-92, 194, 376n329, 395n544 
Timi, 4, 224 

Timihgila (a.k.a. Timitimihgila), xxvii, 4, 5-6, 7, 9, 16-17, 224, 350nl6, 352n37 

Timitimihgila. See Timihgila 

tirthya, 362nl63 

Tisya, 295-96, 326, 328 

toleranee stage, 17, 58, 180 

Toyika, xxx, 174-76, 390n479 

Toyikamaha festival, xxx, 180 

Toyikdmaha-avaddna, 390n479, 391n497 

toys, 188, 393mi522-26 

Trayastriinsa (divine realm), 51, 81, 121, 124, 185, 347, 444nl200 

treasures, seven. See seven treasures 

Tripitaka, 34, 42-43, 136, 206, 213-14, 227-28 

triple path, 309, 432nl039 

trivastu, 396n562 

truth, seeing, 81, 111, 115, 150, 364nl95 
of Candraprabha, 300-302 
of five hundred farmers, 171 
of Mahakatya yana’s mother, 337-38 
of oxen, 174 
of Rudrayana, 293-94 
of SrimatT, 281-83 

truth, vow of, 131, 185, 186, 191-92, 326, 328 
twelve links of interdependent arising, 97, 206, 290, 293 

u 

Ueeahgama (bird), 189, 194, 394n530 
Uddnavarga, 149, 383n399 
Udayana, King, xxxi, 266 
Buddha and, 272-74 
grief of, 271, 422n894 
hears of fire and deaths, 268-71, 422n891 
lust of, 267 

ministers of, 259-60, 263 


rebellion against, 263, 269-70 
wives of, 259, 260-61, 262, 279, 419n846 
umbrellas, 48, 119-20, 123, 130, 132, 198, 334, 341 
gift of, 198 

hundred-ribbed, 29, 79, 81, 238 
merit from, 179 
two eloths hidden in, 65-66 
upakrama, 351n27 
Upananda, 106, 135-36 

Upendra, 6, 17, 72, 151, 153, 159, 172, 207, 212, 296, 320 
usnisa, 323, 397n568 
U&a, 246, 414n796 

UtpalavatT (eapital), 183, 185, 186, 189, 190, 193, 395n546 
Uttara, 164-65, 388n449 
Uttarakuru (eontinent), 97, 346 

V 

VaidehT, Queen, 287, 427n953 

Vaisravana (a.k.a. Kubera; Dhanada), 6, 54, 74, 112-13, 252, 275, 347, 352n36 
Varanasi (eity), 158, 228, 388n447 

Brahmadatta at, 235, 236, 239, 272, 273, 410n745 
Buddha K asyapa at, 173, 227 
Sandhana at, 275, 276, 

silk from, 120, 307, 439nll31, 441nll54, 441nll56 
turning wheel of dharma at, 216 
Varsakara, 287, 427n954 
Varuna, 6 

Vasava, King, 25, 26, 27, 29, 33, 34 
Vasistha, 246, 414n796 
vassal kings, 53, 235, 239, 270, 410nn745-46 
Vasuguta, 3 5 On 16 

Vedas, 25, 203, 204, 398n586, 399n592 
Vemaeitri, 54, 345 
views, false, 58, 329 

of individuality. 111, 168, 171, 281, 293, 294, 300, 337 
twenty peaks of ineorreet. 111, 281, 293, 300, 337 
viharasvdmin, 390n474 
Vipasyin. See Buddha Vipasyin 
virtue 

amassing eolleetion of, 8, 12, 351n21 
of Buddha, 83, 181-82 


ofbuddhas, 180 
carelessness with, 130 
of Kanakavarna, 85 

of monks for donor’s merit, 146, 382n388 
of Panthaka, 212, 213, 232-33, 240 
roots of, 49, 58, 139, 168, 176, 207, 281, 332, 342 
virtuous aetions, tenfold path. See tenfold path of virtuous aetions 
Virudhaka, 54, 176, 347. See also four great kings 
Virupaksa, 347, 359nl34. See also four great kings 
vTrya, 392n513 
Visakha Mrgaramata, 176 
vistha, 57, 361nl62 
Visvabhu. See Buddha Visvabhu 
Visvakarman, 81 
Visvamitra, 125-26 

Vokkana (eity), 337, 441nll59, 442nll66 
vrddhayuvatT, 356n85, 356n90, 398n577 
Vrsni kings, 310 
Vulture’s Peak, 117 

w 

water 

flowing out of pork dealer’s body, 228 
saered, 202, 203 

triekling from noviee’s hands, 160-61, 387n441, 388n443 
waterlilies, 26, 30, 31, 354nn65-66, 355n71. See also lotuses 
wealth 

of Anahgana, 74 
attaehment to, 309 
ofBalasena, 112-13 
eomplete sacrifice of, 199 
desire for, 4, 224 
divine, 81-82 
of Kanakavarna, 84-85 
in reign of Candraprabha, 120 
renouncing, 308 
of Sahasodgata, 109 
of Sandha na, 275-77 
of Simhaka, 252-53 
true, 311 

wheel of dharma, turning, 22, 216 


wheel of existenee, xxviii, 97-98, 99-106. See also twelve links of interdependent arising 

wheel-turning kings, 53, 119, 122, 131, 186, 192, 292, 323 

wind 

element of, 73, 112, 163, 173, 226, 272, 275, 278, 339, 342 
humor, exeess of, 277 
women 

adviee never to toueh, 267-68 

Buddha and, 243, 413n785 

as demons, 255, 256. See also demonesses 

five hundred in SyamavatT’s retinue, 265, 266, 274 

jealousy of, 263 

of Rudrayana’s palaee, 291 , 429n992 
shared between fathers and sons, 38 
and solitary buddha, setting fire to hut of, 273-74 
wives, treatment of, 218, 254-56, 307-8, 309 
wood, fragrant, 77-78, 132, 363nl90 
world-system, billionfold, 51, 132, 192-93, 323 

Y 

yaksas, 54, 83, 93, 133, 181, 195 
bowl in hand (karotapani), 123 
five hundred dark-elothed, 14, 352n36 
serpent, 64, 65, 362nl70 
sorrow of, 129 
See a&oVaisravana 
Yama (god of death), 184 
Yasahpurna, 54 
Yasodhara, 34 
yathddhauta, 365n211 

Yogandharayana, 259, 263, 271, 420n861, 422nn895-96 
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